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Preface 


The life and teachings of Sri Madhwdch£rya find 
elucidation in English in the works of a few early savants 
like Messrs C.M. Padmanabhachar in his Life and 
Teachings of Sri MadhwachSryar, C.N. Krishnaswamy 
Iyer in his Sri Madhwa and h/s life and times. S. Subba 
Rao in his The Philosophy of Sri Madhwichirya . C.R. 
Krishna Rao in his Sri Madhwa . His life and doctrine and 
others. Dr. R. Nagara)a sarma has. as he says, ‘attempted 
a faithful exposition of Sri Madhwa’s Philosophy in 
modem terminology’ In his Reign of Realism in Indian 
Philosophy. In recent years Sri H.N. Raghavendrachar 
has published a book entitled The Dwaita Philosophy and 
its place in the Vedinta and Dr. S. Dasgupta has 
published his third volume of History of Indian 
Philosophy containing an exposition of the doctrine and 
literature of the Dwaita Vedanta. Dr. B.N. Krishnamurthy 
Sarma has written a thesis on the Dwaita literature which 
is awaiting publication. 

My aim In this book Is to place before the student 
of Indian Philosophy in general and the lay reader in 
particular the fundamental stand of Sri Madhwacharya in 
the construction of his Philosophy and to work out the 
logical conclusions of his position. The book is, 
however, intended primarily for the intelligent layman 
although the student of Philosophy also might find the 
book useful as an introduction to the Philosophy of Sri 
Madhwach&rya. 1 have therefore taken special pains to be 



sufficiently intelligible. I have minimized the use of 
technical terms and wherever such terms are unavoidable 
I have given their approximate equivalents. 

I have, in this book, attempted an exposition of the 
Philosophy of Sri MadhwachSrya in outline in a 
comparatively new way which might appeal to the 
modern reader and in doing so I have freely employed 
the arguments advanced in the works of the Acharya and 
In the tikas and used them In my own way for the 
purpose. The first few chapters of the book deal with the 
epistemological basis of Sri MadhwSchSrya's Philosophy 
and the fundamental tenets find exposition In the later 
chapters. The epistemological principles and the 
metaphysical consequences that follow based on the 
several works of the Acharya are placed before the 
reader In as clear a manner as possible without loss of 
rigor so that the reader can form an idea of the 
Philosophy of Sri MadhwachSrya almost In the words of 
the Acharya himself. Since the main object has been to 
present the AchSrya's Philosophy in a persuasive 
manner based primarily on his works no references have 
been made to the works of other savants In the field. 

The significant contributions of Sri MadhwachSrya to 
Indian Philosophy epistemological and ontological find 
special elucidation in the book. The concept of Sakshl 
which is most fundamental in the system with the 
associated concepts of space and time are elaborated In 
a chapter devoted for the purpose and the logical 


conclusions of these concepts are worked out in the later 
chapters. The last two chapters of the book are devoted 
to the enumeration and justification of the metaphysical 
categories of the system and the concept of Mok$a 
according to Sri Madhw3ch3rya. 

It gives me the greatest pleasure to acknowledge my 
deep debt of gratitude to Dr. R. Nagarajasarma. the well 
known scholar and savant of Madras who was kind 
enough to read through the manuscript and to suggest 
ways of Improving the same. I can never be sufficiently 
grateful to him for his kind words of encouragement 
towards the publishing of the book. 

I take this opportunity of giving expression to my 
sense of respect and gratitude to Asthanamahavidwan 
Agnihotri Sri Yagnavithalacharya of the Uttaradi Mutt, 
Bangalore under whom I was privileged to study the 
tikas on the prakaranas and the tatvaprakaSika for over 
ten years. His erudite scholarship and clarity of 
exposition have left a deep impression on me. 


B.A. Krishnaswamy Rao 
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CHAPTER-1 

SrI MADHWACHARYA - Life and Works 

Sri Madhwachirya was born in the year 1238 A.D., 1 
on the ViJayadaSami day of the month of ASwayuja in a 
village about three miles from Udupi in coastal 
Karnataka. His father was a pious brahmin belonging to 
the Bhagavata sampradaya and a pauranic by profession. 
Sri Madhw^chirya was born at a late period in his 
father’s life after constant prayer and dedication of vows 
to AnanteSwara in Udupi. Madhyageha Bhatta. the father, 
was therefore happy and proud In no ordinary degree 
in his son whom he christened Vasudeva. Boy Vasudeva 
was very precocious and his father taught him the three 
R’s in the privacy of his house. Vasudevas upanayanam 
was performed at an appropriate age and thereafter he 
underwent training at Gurukulam. Not even had the boy 
attained his teens, when he felt an inner urge he could 
not resist, to taking to the holy orders and took sany&sa 
under Achyutapreksacharya in Udupi. 

Achyutapreksacharya had been brought up in the then 
current Adwaita school of thought but the philosophy of 
that school did not appeal to the new sanyasi. 
Achyutapreksacharya was somewhat displeased with his 
new disciple but he was however very much impressed 
with the earnestness, and scholarship of his disciple 


1. This is the generally accepted date. 
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whom he had christened Purnaprajna. Purnaprajna 
thereupon began to preach his own philosophy according 
to which the world is real, the individual souls are 
different from Brahman, and Visnu Is the Highest Entity 
in the universe. Many a pundit and scholar of other 
schools came to him for debate and went back defeated 
by his keen and irrefutable logic. Purnapraina. in order 
to propagate his faith undertook a pilgrimage to the 
various shrines in South India and the pilgrimage was 
also an opportunity to meet opponents of other schools 
in different places. Immediately after he returned from the 
pilgrimage POrnaprajna wrote the commentary on 
Bhagavadgita. The Gita Bhasya (commentary on the Gita) 
is the first work of the Acharya. 

Seven years after he took to holy orders. Purnaprajna 
commenced a pilgrimage to the North where he touched 
Benares, Allahabad. Dwaraka. Delhi and other places and 
reached the famous Badariksetra. He went further North 
alone all by himself, to the depths of Himalayas where 
Sri Vedavyasa Is said to have His Abode. He composed 
the Brahmasutra-Bhasya at this place. On his return 
journey Purnaprajna came to the banks of the Godavari 
and had debates with two eminent and scholarly pundits 
Sobhana Bhatta and Sama4astry belonging to the Adwaita 
school. The pundits were defeated in the debate and with 
the conviction of truth of the school of philosophy 
expounded by Purnaprajna, both of them became his 
disciples taking up sanyasa. Sobhana Bhatta became the 
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famous Padmanabha Thirtha who succeeded to the 
pontifical seat of Purnaprajnacharya. Samaiastry became 
Narahari Thirtha and at the behest of the Acharya stayed 
behind in his own country for some time In order to 
obtain the images of Mula Rama and Sita from the treasury 
of the local prince. Padmanabha Thirtha followed his 
master and was greatly devoted to him. 

After his return to Udupi. Pumaprajna began to write 
various works establishing the new system of philosophy, 
which has come to be called Dwaitasiddhanta. The cardinal 
point which distinguishes his system from others Is the 
essential difference between Brahman who is Swatantra 
(independent) and all else which are Aswatantra 
(dependent). This system has therefore come to be called 
Dwaitasiddhanta (the philosophy of Basic difference.) 
Purnaprajnacharya declares himself at the end of many of 
his works to be an avatar of the Wind God Viyu and says 
that his avatar as Pumaprajna has been foretold in the 
srutis where he has been called Madhwa. Pumaprajna 
charya Is therefore popularly known as Sri Madhwa- 
charya. The Acharya founded the Sri Krsna temple at Udupi 
and established eight mutts, the sanyasis of which had to 
worship the image by rotation. The system of rotation has 
continued until the present day at Udupi. Sri Madhwacharya 
wrote commentaries on the ten principal Upani$ads, the 
special treatises called Prakaranas ten in number, the Gita 
Tatparya and other works during this period. 

Sri Madhwacharya undertook a second tour to the 
North again. He met Jalaluddin Khilji at Delhi and seems 
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to have conversed with him in Parsi. After returning from 
North he spent the rest of his time in Udupl occasionally 
visiting a place called Visnumangala near Udupi. During 
one of his visits to Visnumangala he had to meet a reputed 
champion of the Adwaita school by name Trlvikrama 
pandltacharya. The debate between them seems to have 
extended to fifteen days and covered all the different 
systems of philosophy like the Bauddha. SSnkhya, Nyaya 
and Adwaita. In the end Trlvikrama pandltacharya had to 
admit defeat. He was very much impressed with the 
Acharya and became his disciple having renounced 
Adwaita and accepting the DwaltasIddhSnta. The 
conversion of Pundit Trivikrama was a great moral 
victory for the Acharya and many were the new adherents 
to his system. Trlvlkramapanditacharya became so 
devoted to the Acharya that his admiration for the Acharya 
became a byword. He wrote the commentary known as 
Tatvapradipa on the Brahmasutra Bhasya of Sri 
Madhwacharya. At his request Sri Madhwacharya wrote a 
metrical commentary on the Brahmasutras which is 
famous as Anuvyakhyana. 

Sri Madhwacharya had many disciples belonging to 
the sanyasa asrama and many disciples who were 
householders. He vanished from the sight of men In his 
eightieth year in the month of Magha on the 9th day of 
the bright fortnight while he was teaching the Aitareya 
Upanisad Bhasya to his disciples. A shower of flowers 



$Rl MADHW ACHARYA - Life *nd Works 


5 


is said to have rained on him and he vanished from the 
sight of men in the shower of flowers. 

Sri MadhwSch^rya has written in all thirty-seven 
works and they are collectively called Sarvamula. Four 
of his works are on the Brahmasutras, two on 
Bhagavadgita, ten are the Bhasyas on the ten Upanisads, 
one on the Mahdbharata and one on the Bhagavata In 
order to determine their Import, and ten are the 
prakaranas. The Rg bhasya is a commentary on the 
Rgveda (for a few typical Riks). Seven of his works are 
of the Stotra type. Nobody can fail to be impressed by 
his works. His method is very brief and simple. His 
logic is infallible and energetic. The depth of his 
knowledge is seen in the profuseness, range and variety 
of quotations from various religious texts. His familiarity 
with the Upanisadic. puranic, tantrlc and other literature 
is in ample evidence In all his works. He is singularly 
free from the use of alankaraprayoga and he is very 
matter of fact in all his arguments. 

The Brahmasutra Bh5$ya of the AchSrya possesses 
in full measure the characteristics a Bhasya should 
possess. 2 Accordingly the Brahmasutra Bh£$ya of Sri 
Madhwacharya is a very brief and precise composition 

2 . ‘Sutratho vamyate yatra padaiah sutranukarbhiht: swapadSnicha 

varnyate bhasyam bhasyavido viduh - A work on which the 
meaning of the'sutras is explained by the words similar to those 
in the sutras and in which the author explains his own works 
is called a Bhasya. 
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in contrast with the BhSsyas of the AchSryas of other 
systems. Sri Madhwacharya however reserves polemical 
treatment of the Brahmasutras to be effected in 
AnuvySkhyana. The commentaries on the Upanisads are 
peculiar and philosophical hosts in themselves. Sri 
Madhwacharya invariably quotes appropriate puranic and 
Vedic literature and the samhitas which purport to explain 
the Upanisadic passages. 

The direct disciples of Sri Madhwacharya. viz. 
Padmandbha Thirtha. Narahari Thirtha, Trivikrama- 
panditacharya and others have written commentaries on 
his works. These are called Prachina tikas. They were 
followed by the brilliant commentaries of Jayatirtha who 
is famous as Tikacharya. Jayatirtha has written 
commentaries called tikas on almost all of the works of 
Sri Madhwacharya. In particular, the commentary on 
Anuvyakhyana called ‘Nyayasudha’ is famous as a 
commentary of the highest merit. The works of 
Jayatirtha have been commented upon by many later 
scholars of whom Vyasaraja and RSghavendra Tirtha are 
well known. 





CHAPTER-2 

ROLE OF EXPERIENCE IN PHILOSOPHY 

Sri Madhw^charya defines Philosophy as the 
determination of things as they are in themselves (tatva 
nirnaya). In such a determination experience (Anubhava) 
plays a very important role. Experience is. to Sri 
Madhwacharya, the most secure foundation for 
philosophical speculation. Philosophy not based on 
experience is barren and experience not informed by 
philosophic enquiry Is blind and has no significance. In 
so far as philosophy deviates from the dictates of 
experience it falls short of being philosophy at all. At the 
very outset of his philosophy, therefore, he lays great 
stress on the role of experience in philosophy. To Sri 
Madhwacharya experience is the sole criterion of truth 
and no knowledge opposed to experience has a place in 
his philosophy. The whole world he says is afraid of 
going against the dictates of experience Sarvaloko 
bibhetyanjo yasmadanubhava vatsada. A.V.P. 29). In the 
building up of the mansion of philosophy the critical 
examination of experience in all its diverse forms would 
be the concrete brick and mortar. 

Value of Experience in Philosophy 

Why is experience so pre-eminently placed in 
philosophy? It is because, experience possesses the 
3 . Svartham paratham va tatwanimayasadhini. A V.P. 19 
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hallmark of personal conviction. To experience is to get 
convinced. Lessons in the school of experience are never 
learnt ill. To experience is to get convinced and nothing 
satisfies the human mind so completely and forcibly as 
experience. Experience is a hard taskmaster pitiless, 
unrelenting, and uncompromising. Sri MadhwAchSrya 
therefore stakes all his philosophy on experience. Again 
and again in his works he appeals to the dictates of 
experience. Experience has certain unique features which 
give it its value in philosophy. Besides having the 
characteristic of carrying conviction, experience In Its 
native simplicity has the characteristic of being unsublated 
or of being uncontradicted. Experience is never sublated. 
When I experience misery at some time, at no future 
time can I believe or realise that what I experienced was 
not misery. What I experience. I experience. A later 
experience, again, cannot contradict an earlier experience. 
When it is said that experience is non-self-contradictory 
in character it is very Important to realise what 
experience means. Almost all experiences are coloured 
by the interpretation of the perceiving mind and 
conflicting experiences, if any. arise owing to the 
association of such interpretation. Almost all 
observations of the senses are unconsciously associated 
with interpretation and inference. Pure experience, shorn 
of the interpretation due to the active perceiving mind 
and the ever-present tendency to infer cannot be self¬ 
contradictory. In a mirage, for instance, the actual 
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deliverance of perception is merely the presentation of 
a reflecting surface or what appears to be so. But the 
mind generally associates such a reflecting surface with 
a sheet of water and the observation of a sheet of water 
in a mirage is thus coloured by the association by the 
mind with a sheet of water experienced at an earlier time. 
We have here an illustration of the role of inference In 
experience. The contradiction of what was thought to 
have been experienced as a sheet of water and the later 
realization of the absence of the sheet of water are due 
to the pure experience of a reflecting medium being 
interpreted by the mind as a sheet of water. Pure 
experience as such, is non-contradictory in character. The 
non-contradictory character (abadhyatva) of experience Is 
to Sri MadhwachSrya an Infallible guide in all cases of 
doubt. In all cases of doubt the appeal is to experience 
and again and again in his works Sri MadhwScharya 
appeals to the dictates and deliverance of experience. It 
is this unique feature of experience that gives it its pre¬ 
eminent place in the Philosophy of Sri MadhwachSrya. 

Abadhyatva of Experience : 

The characteristic of unsublatedness (abadhyatva) is 
borne out in the daily experience of one and all. When I 
experience misery at some time, at no future time can I 
be made to believe that the misery experienced was no 
misery. What 1 experienced. I experienced; nothing can 
alter that. The characteristic of unsublatedness forms the 
cornerstone of the metaphysical foundations of Sri 
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Madhwacharya's philosophy. Experience Is thus given a 
very important role in philosophy and the enthronement 
of experience in the realm of philosophy forms a very 
significant contribution of Sri Madhwacharya to the 
metaphysical speculation of Indian thinkers. 

Definition of Truth as unsublated 

The concept of unsublatedness (abAdhyatva) is also 
an equally significant contribution to the metaphysical 
contribution of Indian metaphysics. What is truth? is a 
great question in philosophy. Sri MadhwachSrya's answer 
to that question is truth Is that which is unsublated 
(Abadhyam Satyam). The whole philosophy of 
Sri Madhwacharya is built upon this postulate and all the 
metaphysical concepts in his system are derived on the 
basis of experience, which is always unsublated. What Is 
given in pure experience must of necessity be real. 
Because reality consists in being unsublated and true 
experience Is inherently unsublated. Sri Madhwacharya 
accordingly solves the fundamental and persistent 
problems in philosophy such as the problem of 
knowledge, the notion of substance and quality, the 
concepts of space and time, the mind body problem, the 
concept of individual self and Supreme self, and the 
relation between them, in a most convincing manner in 
his various works by a thorough-going analysis of the 
different aspects of experience to all humanity. No aspect 
of experience is left out of account but has its proper 
place in the evaluation of experience. 
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Fundamental tenets of the system 

The fundamental tenets of his philosophy follow from 
a brief analysis of experience. From a careful analysis of 
the process of acquiring knowledge during the three states 
of consciousness of daily life, viz., wakefulness, dream, 
and deep sleep, the existence of the self (individuals) as 
the agent of cognition is established. 4 Space and time are 
derived as entities perceived directly by the self (or saksi) 5 
without the Intermediary of the external organs of 
cognition. An examination of the knowledge of external 
objects leads to the concept of matter as different from 
the perceiving mind and self and matter existing as 
ontological reals (sathya). The uniqueness of individual 
experiences leads to the concept of essential difference 
between individual selves (jiva-jiva bheda). 

The individual self-experience shows, is limited In 
capacities and powers and it Is also dependent 
(asvatantra). This argues in favour of invoking a 
controlling Independent (svatantra). All knowing (sarvajna) 
being as the controller of the world of animate and 
inanimate beings. Such an Independent principle of 
Being, Sri Madhwacharya identifies with Vi$nu in the 
Vedic literature. By the very nature of being Independent 
and dependent, the Independent and dependent are 
different essentially from another. The independent Vi$nu, 
because He is independent is Perfect (purna) and All 


4. These are elaborated in detail In the following pages. 

5. See Chapter V. 
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knowing (sarvajna). While the Individual self and the 
inanimate world are given in experience. God is not so 
given or derived as the deliverance of experience. He can 
be known only through scriptures that inform us about 
Him are the Vedas. The Vedas form the supreme and 
only source of our knowledge of Him in as much as they 
form the only authority regarding the moral values of life. 
The Vedas are apauruseya (not composed by any author, 
human or divine) and are therefore Infallible. God can be 
known only through such an Infallible scripture 
(§astraikavedya). The knowledge of things composing the 
world can be derived from three sources. Viz., sense 
perception (pratyaksa), inference (anum*na), and scripture 
(agama). . 

The elucidation of these tenets on the basis of 
experience as Inculcated by Sri MadhwichSrya is 
attempted in the following chapters. 





CHAPTER-3 

THE PROBLEM OF KNOWLEDGE 


Epistemology or theory of knowledge inquires into 
the origins and nature of knowledge. It is the preliminary 
stage of philosophy investigating the means and 
conditions of obtaining knowledge. Knowledge Is of the 
nature of subjective conviction familiar to all and is what 
we are aware of when our senses are alert and even 
when our senses are not alert as in the case of deep 
sleep. We have experience of knowledge every instant 
of our existence as a mental event occasioned under 
favourable conditions by suitable stimuli. Notwithstanding 
its familiarity, It is however, an event of profound 
significance. It claims to be an apprehension of an 
independent fact or truth. 

Knowledge arising in various ways : 

Knowledge which is essentially awareness of object 
arises In us in a variety of ways in our daily experience. 
It is also of different kinds. We have knowledge of things 
around us such as chairs, roses, trees etc. We have 
knowledge of our misery or happiness. We have 
knowledge of ourselevs in “I know myself", i.e., in self 

6. Some schools of philosophy like the Mimimsa hold that there 
is no knowledge during deep sleep. §ri Madhwacharya however 
holds that we have positive knowledge even during deep sleep. 
See Chapter 5.. 
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knowledge (ahampratyaya). Finally we have knowledge of 
space and time. Again we are conscious of outside 
objects during the walking state (j^gradavastha), of mental 
objects during the state of dreams (swapnavastha) and of 
ourselves, of space and of time during the state of deep 
sleep (susupthiavastha ). 7 Knowledge, thus, arises in all 
the three states of daily life. No theory of knowledge can 
be regarded as satisfactory that does not take into 
account all the various kinds of knowledge we are aware 
of in our daily experience. Sri Madhwacharya’s theory 
of knowledge is based on a thoroughgoing analysis of 
the different kinds of knowledge arising in various ways 
and common to all humanity. 

Sri Madhwichirya attacks the problem of knowledge 
on the basis of two fundamental postulates. The first 
postulate Is that experience is the most secure foundation 
of philosophy and the second postulate is that whatever 
is unsublated Is real. All aspects of knowledge are 
Investigated on the basis of these postulates, in his theory 
of knowledge. 

Internal and External knowledge 

At the very outset of his theory of knowledge Sri 
Madhwacharya draws attention to two types of knowledge 
which are essentially distinct from one another. 
Jnanancha dvlvidham bahyam thatha arubha vMhmakam' 

7. The consciousness of T , space and time during deep sleep is 

not admitted by ail. Sri Madhwacharya demonstrates that such 

knowledge does exist. 
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he says in Visnutatva Vinirnaya (p. 4). There are two 
types of knowledge viz, external and internal. The latter 
Is always true while the former may be occasionally false. 
Knowledge generally refers to things outside of us, such 
as Is obtained through our senses of perception. The 
knowledge of a red rose, the report of a gun, the 
hardness of a table and the warmth of fire refer to 
external objects like rose, gun, table and fire respectively 
and such knowledge is external knowledge (bahyajnana). 
Again we have knowledge that does not refer to things 
outside of us. We are conscious of our misery or 
happiness; we are conscious of ourselves. Such 
knowledge is internal knowledge (antarika jnAna). There 
is however one very essential distinction between external 
and internal knowledge. Whereas external knowledge may 
be sometimes sublated and hence false, internal 
knowledge is never sublated and is therefore always true. 

When I apprehend a shell as a shell my knowledge 
of the shell is true knowledge. But when I apprehend 
shell as silver the apprehension of the shell will be 
sublated by the apprehension of the shell when I go near 
it and observe it to better advantage. In this sense 
external knowledge may sometimes be sublated. But 
internal knowledge can never be sublated. The self- 
knowledge 'I know myself' is never sublated. At no time 
do I know myself to be different from myself. In spite 
of all the changes taking place around me and of the 
various vicissitudes of my experience I never feel that I 
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am ‘not I’. Again Sri Madhwacharya says ‘na dukkhanu- 
bhavah kvApi mithyanubhavatam vrajct' (A.V.P. 35) no 
experience of misery can ever become falsified. What I 
experienced is my experience and there can be no getting 
over that fact. Nothing that can ever happen to me at a 
later time can falsify my experience of misery at an 
earlier time. Sri Madhwacharya lays special emphasis on 
this essential distinction between the two types of 
knowledge viz., external and internal knowledge in his 
great work "Anuvyakhyana” again and again. On the 
basis of this distinction he is able to deduce some very 
fundamental metaphysical concepts of his system. 

Bipolar character of knowledge : 

All knowledge says Sri Madhwacharya. whether 
internal or external possesses some common 
characteristics. An examination of these characteristics and 
their appreciation is of very great importance In the 
Epistemology of his system. Sri MadhwSchSrya is able 
to deduce many fundamental concepts from such an 
examination on the basis of the two postulates referred 
to viz., experience and unsublatedness. The most obvious 
characteristic of knowledge is that it is bipolar. The 
essence of knowledge is awareness and the knowledge 
is no knowledge if it is devoid of awareness. Awareness 
is an activity induced when knowledge is occasioned. 
Awareness is occasioned to an entity which becomes 
aware of and refers to another entity about which the 
former becomes aware. 
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Perception can occur to an entity which perceives and 
refers to an object as perceived. A stone for instance, 
cannot have knowledge. Now that entity or agency which 
perceives or knows or to which knowledge dawns is the 
subject or knower (jnatr) and that about which there is 
knowledge is the object or known (jneya). All knowledge 
is thus bipolar having the subject and object as its poles 
at either end. Such polarity is an essential characteristic 
of all knowledge. There is no evidence of knowledge 
devoid of such polarity as &r! MadhwScharya observes 
Nacha jnatrjneyarahitam jnanam kvapi drstam' (V.T.V.P 
17). Pure knowledge as such without a knower and 
known Is as inconceivable to Sri Madhwfich&rya as dinner 

o 

without the diner and food. Knowledge as mere 
consciousness having no internal subject-object 
relationship does not exist. In other words knowledge is 
not partless (akhaoda) and attributeless (nirvi$e$a) as 
Adwaita regards it to be. Whenever I have any piece of 
knowledge the form or content of my knowledge is 'I 
know this thing to be here and now'; the subject T and 
the object this thing' are the very necessary and essential 
ingredients of all knowledge. 

Spatial and Temporal elements in knowledge 

A second characteristic of all knowledge is the spatial 
and temporal aspects concomitant with knowledge. The 
elements of space and time are always associated with all 
pieces of knowledge. Whenever I perceive an object my 


8. Bhokthrubhogyatahhiam bhojanameva syat - A.V.P.61. 
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perception is not ‘a bare perception' of the object. There 
is a perception of the elements of space and time also. 
When I perceive a rose In my garden I am conscious not 
only of the rose but of the rose as ‘being out there' In 
my garden and ‘now’ at the time of my perception. The 
‘being’ out ‘there’ and ‘now’ are respectively the elements 
of space and time. That these elements are present by the 
fact that I stretch my hand to pluck the rose. If I did not 
believe the rose to exist ‘out there 1 and ‘now‘ I would not 
have stretched my hand. I do not pick it up when I 
apprehend it as a piece of silver. In both cases I believe 
that there exists the shell or the silver and I am indifferent 
to shell but cupid enough to pick up what appears to be 
silver. In this sense ‘seeing’ is ‘believing’. If I did not 
believe in ‘space’ I would not have stretched my hand 
and if I did not believe In time' I would not have stretched 
my hand now . Thus all knowledge possesses the 
elements of space and time. Sri MadhwScharya considers 
these elements of space and time as the true deliverances 
of perception in contradistinction with the views of some 
philosophers who hold that they are the superimpositions 
of the perceiving mind on some substratum of perception. 
Space and time are objective to Sri MadhwachSrya while 
other philosophers regard them as subjective. 

Prama and Bhrama 

Knowledge, however may be true (prama) or false 
(bhrama). We say that a given knowledge Is true if the 
object of the knowledge exists as perceived in knowledge 
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and false if it does not so exist. The apprehension of a 
rope as a rope is true knowledge while the apprehension 
of rope as a snake is false knowledge. Now what is the 
essential difference between true knowledge and false 
knowledge? Sri Madhwacharya answers by an appeal to 
experience. How do I decide what I perceive to be a rope 
or a snake? I go near the object and observe it to better 
advantage. I see a rope where I thought I saw a snake. 
The latter perception (or knowledge) of the rope falsifies 
or stultifies or sublates the earlier perception (or 
knowledge) of the snake. The earlier knowledge of the 
snake has been sublated by the later knowledge of the 
rope. Becoming sublated is the characteristic of false 
knowledge. If my earlier perception was of a rope and 
when I go near, my later perception is also of a rope the 
earlier perception is not sublated by the later one. It is 
unsublated and hence true. Being unsublated (abSdhya) is 
the characteristic of true knowledge. 


<J~> <J~> 
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CHAPTER-4 

PRAMANAS 
Definition of Pramana 

Knowledge as has been said In the foregoing may be 
true or false. Sri MadhwachArya defines philosophy as 
tatvanirnaya. i.e., the determination of things as they are 
in themselves. In other words Philosophy is the true 
knowledge of things (tatvajrtena). The ways of obtaining 
true knowledge therefore form or constitute a fundamental 
part of epistemology. 9 The means of true knowledge are 
called PramSnas. The term Pramana is defined In different 
ways in the different schools of Indian Philosophy. A 
definition or lakshana should be such that it distinguishes 
the entity defined from others and also such that it includes 
all those that are encompassed in the same category as 
the entity defined while excluding those that do not belong 
to that category. When the laksana does not include all 
those intended to be classed in the same category it 
becomes non-pervasive (avyiptha) and when it includes 
even those foreign to the category in question it becomes 
over pervasive (ativyapta). If the lakshana is not to be 
found in the category at all it becomes improbable 
(asambhavi). Sri MadhwachSrya defines Pramana in such 
a way that it is free from these defects. ‘Yathartham 
9. Epistemology Is theory of knowledge on which, metaphysics 
which is theory of substance. Is based. 
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Pramanam’ (P.L. p.l) is his definition of Pramana. 
'Artham’ means object and 'Yatha' means ‘as it is’. Thus 
a pramana is that which reveals an object as it is. When I 
perceive a shell as a shell the knowledge of the shell 
reveals to me the shell as it is. i.e., as a shell and when I 
perceive a shell as a piece of silver, the knowledge of the 
silver reveals to me the shell as it Is not. The knowledge 
of the shell which reveals the shell as a shell, i.e., as it is. 
is a Pram&na. True knowledge or prama which reveals 
objects as they are in themselves is a Pramana. Such a 
prama or true knowledge is produced by my sense of 
sight. The sense of sight by producing true knowledge 
which reveals the object as it is. is also a Pramana. 

Kevala and Anupramana : 

While prama or true knowledge reveals the object as 
It Is directly, the sense of perception reveals the object 
Indirectly through the medium of true knowledge. Hence 
true knowledge or prama is called kevala Pramana 
(kevala-dlrect) and the sense of perception is called 
Anupramana (Anu-after or indirect). The object revealed 
is called prameya and the perceiver is called pramfita. 
Kevalapramana which is true knowledge may be external 
or internal. It may be derived from various means such 
as the external organs or sense of perception and the 
Internal sense of cognition called ‘Manas' and ‘Sak$i’. 

Anupramana which is the means of true knowledge 
is of three kinds according to Sri Madhwacharya. viz, 
Pratyaksa (sense perception). Anumana (inference) and 
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Agama (Scripture). Other epistemologists enumerate 
Anupramanas differently but it will be found that there are 
essentially three kinds of Anupramanas as maintained by 
Sri Madhwacharya. The different kinds of Anupramanas 
are included in the three kinds as mentioned by Sri 
Madhwacharya. 

4.1 ANUPRAMANAS 

4.1.1 Pratyaksa : 

Pratyak$a reveals objects which are fairly near, which 
exist at the time of perception and which are limited to 
a specific confine or field of view. When I observe 
through my window I see a tree, a bullock cart passing 
by and the sky. They are objects confined to a specific 
field of view at the moment of my perceiving. Anumana 
reveals objects which may be elsewhere prior to being 
perceived in knowledge. When I observe a flood in the 
river when there is no rain in my place. I infer the 
occurrence of a rain in a place at a higher level upstream 
and sometime prior to my observation of the flood. The 
knowledge produced by Anumana can thus extend to 
objects separated from me in space and time. Agama can 
however, reveal objects In an almost untrammeled way. 
Theoretically there can be no limit to the objects an 
Agama can reveal to us, no limit to their co-ordinates 
in space and time. An Agama can produce the true 
knowledge of events buried in the past or lying In the 
womb of futurity or to be delivered up to posterity. I 
can have a true knowledge of the reign of Akbar from 
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an authenticated book of History. I can have a true 
knowledge of an eclipse taking place six months hence 
from a scientific book of Astronomical Predictions. The 
Nautical Almanac is an Agama in so far as it can produce 
true knowledge of Astronomical events which are 
predicted to take place. Again an Agama can produce 
true knowledge outside the pale of Pratyaksa and 
Anumana i.e., of objects which are super sensory 
(atindriya). The immense potentialities of Agama as a 
Pramana can thus be easily realized. Agama as a 
Pramana has a unique place in the metaphysical 
speculations of all the schools of Vedanta. 

Sri Madhwacharya defines Pratyaksa as the contact 
of a defectless sense organ with a defectless object 
(nirdosarthendrlya sannikarsab pratyaksam. P.L. p i). 
When the organs of cognition or the objects are defective 
the knowledge obtained cannot be true. To a jaundiced 
eye all objects appear yellow and to an astigmatic eye 
horizontal lines and vertical lines of equal brightness 
appear to be of unequal brightness. The organs of 
cognition should be free from such defects. When the 
object is too far or too near, it cannot observed 
properly. When the light is too insufficient a rope may 
be mistaken for a snake. When the object is situated 
under favourable conditions appropriate to its proper 
orientation, the object is said to be defectless (nirdo$a). 
The knowledge arising when a defectless organ of 
cognition is directed towards a defectless object is true 
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knowledge (prama). The action 'being directed’ constitutes 
sannikarsa’ or contact. In short the knowledge produced 
under normal conditions by the organs of cognition in 
their normal state constitutes true knowledge and the 
organs of cognition as well as the true knowledge 
derived from them constitute Pratyaksa. 

Pratyaksa is of seven kinds viz. the five external 
senses of cognition, sight, hearing, taste, touch and smell, 
and the internal organ called Manas and the perceiving 
entity called S&k$i. 10 The Manas as the internal sense of 
perception and the Sak$i as the perceiving entity are 
invoked in order to explain some aspects of experience 
in the domain of knowledge. 

Each sense of cognition has appropriate objects 
which it can cognize. A lamp post can be perceived by 
the sense of sight but not by the sense of hearing. Noise 
can be perceived by the sense of hearing but not by the 
sense of sight. 

Manas and Sak?i as internal organs of cognition 

We have in experience some pieces of knowledge 
which are presumably not derived through any of the 
five external senses, but which belong indubitably to the 
domain of knowledge. Memory. Self-knowledge (i.e. ‘I 
know myself ) and cognition of space and time are not 
derived from external senses of cognition. To account for 
such cognition the Manas and Saks! have to be 


10. Saks! Sadlndriyabhedena (P.L p.2.) 
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postulated. I can sit in my chair and run in my ‘mind’s 
eye' the whole panorama of a pageant I witnessed years 
ago. I have a succession of pictures passing before me 
which are the objects of knowledge even as the objects 
outside are the objects of knowledge of my external 
senses. To conjure up these images requires an 
instrument which could present the images in true 
knowledge. Such an Instrument is the Manas. 

Dreams 

Again the stuff of which dreams are made is different 
from the stuff of the external world. But a dream 
experience as experience is nevertheless a reality. The 
happiness and misery I experience in dreams are In no 
way different from what I experience in the waking state 
How often have we not wished that some of our dreams 
might have continued to eternity! Have we not been 
frightened out of our wits by some dreams? How could 
we have been frightened if we had no knowledge to 
frighten us with? Such knowledge surely cannot have 
been derived from external sense organs. It is suggested 
that Manas' is the instrument which conjures up dream 
objects out of impressions that lie deep in it from past 
experiences registered and gathered in the waking state. 
The 'Manas’ stores up as it were photographic 
impressions of experiences and these impressions 
(samskdras) form the stuff of which dreams are made. 
Again the fact of mental pre-occupation argues in favour 
of Manas' as an internal organ of cognition. When I am 
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deeply absorbed In some abstraction I am not conscious 
of things right in front of me. The sense of perception 
is directed towards the object in front under favorable 
conditions and yet there is no awareness of objects in 
front of me. This is because there is a break in the link 
between the percelver and the apparatus of perception. 
The break is attributable to the ‘Manas’ being preoccupied 
and being out of contact with the external organs of 
cognition. The 'Manas’ is thus to be invoked to explain 
the fact of mental pre-occupation. 

Pratyabhijna 

Lastly recognition (pratyabhijna) is a unique 
experience calling forth the existence of ‘Manas’. When I 
meet a long lost friend the knowledge relative to the 
friend is of the nature of recognition in which I identify 
my friend ‘now’ with my friend I met ‘then’. The 
knowledge of identity, however is not a deliverance of 
perception. All that perception reveals is a person before 
me. That the person revealed as the object of perception 
is the same as the person revealed at an earlier 
perception is not given either In the present perception 
or in the last perception. The element of recognition in 
knowledge must have been derived from an entirely 
different source. It is suggested again that ‘Manas’ is the 
source producing the element of identity in recognition. 
The past perception has left an impression in the Manas’ 
and the perception of my friend ‘now* activates the old 
impression and the ‘Manas' generates the knowledge of 
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identity or recognition. Memory (smrithi) 11 is the direct 
perception or pratyaksa of Manas just as the knowledge 
of a chair is a direct perception of the sense of sight. 

The Sak$i(etymologically the direct witness), 12 the 
seventh kind of pratyaksa is the innermost perceiver to 
whom the knowledge of the object dawns. It is the 
knower par-excellence. The Sak$i is the seer or 
percipient and all experience relates to it as the 
experiencer or subject. The self, the Impression of the 
Manas, happiness and misery, space and time, are objects 
perceived in the knowledge cognized by the Saksi. 13 The 
Jivatman or soul is the Saksi. 14 

External knowledge arises through a chain of 
mechanism. The object perceived in knowledge must be 
in appropriate relation with the appropriate sense of 
cognition. Such a relation or contact is called sannikarsa. 
The internal organ 'Manas’ must at the same time be 
directed towards the external sense of cognition. This will 
be realized from the fact that when pre-occupied in mind 
we are not aware of objects in front of us. The Saksi 
must be directed towards the Manas. When we are in 
deep sleep we are not aware of which we sleep and with 
which our sense of touch is in contact. This is because 
the Sak$i is out of contact with the Manas. The Saksi is 

11. Manaspratyaksajanya smrthihi (P.L. p.2) 

12. Saksat eeksateti Siksihi 

13. See next chapter for the concept of Saksi 

14. The perceiving aspect of Jivatman 
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then, as it were, drawn towards itself closing the windows 
of external knowledge. External knowledge thus arises 
through a chain of mechanism starting from the object 
at one end and ending with the Saksi at the other. 

The relation between the sense of cognition and the 
object perceived is conceived of as a peculiar relation 
unique in character. $ri MadhwachArya calls this relation 
vlsaya-vlsayi-sambandha. The Nyaya school of thought, 
however, seeks to multiply the relation Into six kinds. 
The relation between a pot and the sense of sight is 
samyoga; that between a quality of the pot like colour 
and the sense of sight is samyukthasamavetha-samaviya: 
that between sound and the sense of hearing is samavSya; 
that between the sense of hearing and the genus of sound 
is samavethasamav&ya and lastly the relation between the 
sense of sight and the pot perceived In which potness 
is perceived and not cowness is vISesana-viSesabhSva. 
All such relations are however, unnecessary to be 
postulated. It would be economy of concept to regard 
the relation between the sense of cognition and whatever 
It cognizes as a unique relation in itself and further 
interdistinctions are not warranted. As a matter of fact 
samavaya as such is a baseless concept and distinctions 
based on it can have no significance. 

Again according to Nyaya the knowledge derived from 
the senses is said to be of two types viz. nlrvlkalpa 
(indeterminate) and savikalpa (determinate). The knowledge 
of an object as merely existence is said to be indeterminate 
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and the knowledge about the details of the object is said 
to be determinate. When I perceive a man with a gun my 
immediate knowledge, it is said, refers to the man before 
me and my subsequent knowledge refers to the details of 
the man such as carrying a gun, having a dark complexion 
etc. The details are said to be of eight categories, viz. 
dravyavikalpa (such as possessing a gun), gunavikalpa 
(such as having a dark complexion), kriyavikalpa (such 
as walking), jativikalpa (the man belonging to the human 
species), visesavikalpa (particularization), samavfiyavikalpa 
(like the threads interwoven into a cloth), nAmavikalpa 
(e.g., the man is named Devadatta) and lastly abhavavikalpa 
(e g., the man has no horns). 

Such a distinction between nirvikalpa and savikalpa 
knowledge is not acceptable to Sri Madhwacharya. He 
says there Is no warrant In experience in the domain of 
knowledge for such a distinction. Whenever an object is 
perceived it is perceived with its attributes which are 
cognizable in direct perception at the moment. There is 
no first perception of qualityless object and a later 
perception of qualities or attributes. Attributes such as 
carrying a gun and walking are all perceived 
simultaneously in the first perception itself. It is indeed 
extremely controversial whether there could be 
apprehension of attributeless objects at all. All knowledge 
according to Sri Madhwacharya is savikalpa. The 
distinctions in savikalpa knowledge do not mean much. 
They can all be regarded as the immediate deliverances 
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of perception. In fact some of them are not even given 
directly in perception. For instance, the namavikalpa is 
not a deliverance of perception. I cannot have the 
knowledge of the name of a person by merely 
perceiving him. I have the knowledge of the absence of 
the horns from my perception of the 'man without the 
horns’. I infer the absence of blindness in him from his 
walking unaided. The samavaya and vlSe$ a -vikalpas have 
no basis in experience. 

Again it is said sometimes that the result of Pratyaksa 
is to produce feelings of desire or of avoidance or of 
Indifference. But such however is not the case. The 
reactions due to knowledge are not due to the means of 
producing knowledge but are due to earlier inhibitions 
in the Manas of the percelver. The desire to take a fruit 
when we see one is due to our knowledge of the fruit 
as a desirable edible stuff; the desire to avoid a bed of 
thorns is due to our prior knowledge of thorns as 
undesirable and harmful; the Indifference with which we 
regard some objects is due to our prior knowledge of 
their uselessness for our personal needs. The immediate 
purpose of perception is therefore the immediate 
revealing of objects with their cognizable attributes. 

4.1.2 Anumana : 

AnumAna is defect less syllogism. Sri Madhwacharya 
defines Anumana as 'Nirdosopa pattiranumanam' (P.L. p.l) 
i.e. Anumana Is a faultless deduction or inference. It is a 
means of producing awareness or knowledge of an object 
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with which it is invariably connected on which it is 
concomitant. The perception of smoke on yonder hill 
produces the knowledge of a fire on the hill. The smoke is 
an AnumAna Pramana in regard to the knowledge of the 
fire. Smoke, it is well known, is concomitant with fire. 
There is no smoke without fire. The knowledge of fire is 
called Anumithi (inferential knowledge). AnumSna is 
embodied in a form or expression having some elements 
calculated to produce Anumithi. The form or syllogism 
generally runs thus; the hill yonder has a fire on it; because 
there is smoke on it; just as there is fire in the smoky 
kitchen. The fire which is intended to be shown to exist on 
the hill Is called Sadhya (Major term) and the smoke Is 
called SAdhana or Hetu (Middle Term). The hill on which 
the fire is shown to exist Is called Paksa (Minor term). 

Requisites of Anumana : 

The essential requisite of an AnumSna is the invariable 
concomitance (Vyipti), between the Hetu and the Sadhya. 
Smoke is Invariably and without exception concomitant 
with fire. But fire is not so. It can exist without smoke. We 
cannot infer the existence of smoke from the presence of 
fire. The fire is called VyApaka and the smoke Vyapya, 
there are however instances where Sddhya need not exist 
with Hetu at the same place and time. The Sadhya need 
not exist with the Hetu at the same place and time (as in 
the case of smoke and fire). I can infer the occurrence of 
rain at a place upstream from the knowledge of a flood in 
the river (downstream) in my place when there is no rain 
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in my place and some time prior to my observation of the 
flood. The Hetu therefore reveals the Sadhya is In Its 
appropriate co-ordinates of space and time. The essential 
requisites of an Anumana are the concomitance and the 
existence of Hetu in its appropriate place and time. 

The invariable concomitance or Vyapthi is a kind of 
relation between two entitles e.g.. smoke and fire. Now 
the relation between two entitles may be of four types 

m ^ ,wo ^ related as mutually and equally 
concomitant. A may exist always with B and B always 
with A. The north pole of a magnet is always associated 
w.th the South Pole and vice-versa. (2) The two entitles 
may be related as existing with unequal concomitance A 
may always exist with B as smoke exists with fire but B 
may not always exist with A as fire sometimes does not 
exist with smoke. The fire which has a greater measure 
of existence Is called VySpaka and the smoke which has 
a smaller measure of existence Is called Vyapa. (3) The 
two entities may exist in a relation of mutual exclusion 
Wherever A exists B cannot and wherever B exists A 
cannot. Light cannot exist with darkness and vice-versa 
14) Lastly the two entitles may exist in concomitance In 
some places and non-concomitance in other places A 
may exist with B in some places and may also exist in 
the absence of B in some other places. A turban may 
be an invariable headdress of Indians, but some Indians 
may also wear hats. In all cases Vy 4pa . produces the 
knowledge of the Vyapaka and is called Anumana 
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Anumana can produce the knowledge or awareness 
of the Sadhya only to a person who Is aware of the 
concomitance. To a person who has never seen a fire 15 
or also who has forgotten the concomitance of smoke 
and fire the observation of smoke has no special 
significance. Equally necessary for a true knowledge of 
the Sadhya is the true knowledge of Hetu. If I mistake a 
column of dust for smoke and infer the existence of fire 
the Anumana is not valid. 

The knowledge of concomitance and of the Hetu are 
derived from Pratyaksa or Agama. 1 know from 
observation that smoke and fire are concomitant, and 
when I observe smoke I infer the existence of fire. The 
Anumana in this case is based on Pratyaksa. Similarly 
AnumSna may be based on Scripture or Agama. I can 
Infer the Omniscience of the Creator if I know from the 
scriptures that a Creator exists. All creatorship must be 
concomitant with All-knowing. If the basis of an 
Anumana viz, concomitance which is derived from 
Pratyaksa or Agama is faulty the Anumana also becomes 
faulty. Anumana therefore depends for its validity on 
Pratyaksa or Agama and is therefore called Anumana i.e. 
that which depends on another Pramana. 16 

Types of Anumana : 

Anumana is said to be of three types viz, 
K3ryanumana, Karananumana and Akaryakaranumana. In 

15. It Is said that people in an island called Narikeladvipa have never 
seen a fire (P.P. p.6) 

16. Manam anusarathithi anuminam 
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a Karyfinumana. we infer the existence of fire from 
smoke of which smoke is the cause from the effect e.g., 
the existence of fire from smoke of which fire is the 
cause. In a Karananumana we infer the existence of the 
effect from the cause e.g., the occurrence of rain from 
overhanging rain-bearing clouds, the clouds being the 
cause of the rain. In an AkaryarananumSna the Hetu and 
the Sadhya are not related as cause and effect but there 
Is Invariable concomitance between them. Whenever the 
star Krttlka (Pleiades) rises we can infer the rising of the 
star Rohini (Aldeberan). The two stars are not related as 
cause and effect. From another point of view Anumana 
may be said to be of two type viz., observable In 
particular (drstam) and observable in general (smanyato 
drstam). The inference of fire which can be observed later 
by Pratyaksa Is drstanumana. 

Anumana is again of two types from the point of 
view of the purpose for which it is employed. I may 
employ an Anumana to establish some fact or deny the 
existence of something or other. If I am asked why I say 
there is fire on yonder hillock I would answer 'because 
I see smoke there'. Such an Anumana which seeks to 
establish the existence of something is a sadhananumana. 
Tarka : 

If now, my friend contests or doubts the existence of 
fire, I then employ another kind of Anumana to silence 
him. He admits the existence of the smoke because he 
sees it but will not admit the existence of the fire. My 
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reply will be that if the fire be not admitted to exist, the 
smoke too cannot exist because where there is no fire 
there can be no smoke in experience. Thus my friend is 
forced to deny the existence of smoke which he actually 
sees if he will not admit the existence of fire. An 
Anumana so employed in which the opponent is forced 
to accept what he is not otherwise prepared to accept 
is called Dosananumana or Tarka. 

The essence of a Tarka is compelling one to admit 
a situation or position not agreeable to the opponent 
consequent on the acceptance of some other situation or 
position. What is accepted is called dpAdaka (e g., the 
absence of fire) and what is shown as must be accepted 
is called apadya (the absence of smoke). He is compelled 
to admit the apadya (the absence of smoke). The 
admission of the apadya (e.g., the absence of smoke) is 
not agreeable to him and so in the end he rejects the 
Apfidaka (i.e. he rejects the absence of the fire, that is to 
say he accepts the presence of the fire). In a Tarka. there 
must be invariable concomitance between the apadaka and 
apadya (e.g., between non-existence of fire and non¬ 
existence of smoke). The apadya must be disagreeable 
to the opponent against whom the Tarka is directed. The 
apadya should result in the admission of the contrary. 
The Tarka should not admit of being contradicted by a 
counter Tarka and should not itself be useful to the 
opponent also. Another kind of Doosananumana is the 
demolition of an Anumana of an opponent by pointing 
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out how his Anumana cannot produce the desired 
knowledge of the Sadhya. If a person were to hazard an 
Anumana like 'fire is not hot because It is perceived’ it 
can be pointed out to him that the Hetu perceived' 
cannot prove fire as 'not hot' because fire being 'not hot' 
is opposed to experience. 

The tarkikas classify Anumana into three groups viz. 
Kevalanvayi, Kevalavya.lreki and Anvayavyatlreki. In a 
Kevalanvayi it is impossible to think of a place where 
the Sadhya does not exist. Whatever Is known has a 
name is an example for this kind of Anumana. There are 
no such things as nameless objects. In a Kevalavyatirekl 
there is invariable concomitance only between the 
absence of the Sadhya and the absence of the Hetu but 
there is no example of concomitance between Hetu and 
Sadhya. 'God is All-knowing because He Is an All¬ 
creator' is an example of this kind of Anumana. Here we 
are only aware of the concomitance of limited knowledge 
(l.e. absence of All-knowledge or omniscience) and 
absence of All-creatorship in all of us but we are not 
aware of even one example where All-creatorship and 
All-knowing are concomitant. In an Anvayavyatlreki the 
Hetu is concomitant with the Sadhya and the absence of 
the Sadhya is also concomitant with the absence of the 
Hetu. Smoke and fire are concomitant and absence of fire 
and absence of smoke are also concomitant. Such 
distinctions of Anumana are not acceptable to $ri 
Madhwacharya, according to whom in the interest of the 
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economy of thought, AnvayAnumAna alone would be 
enough in all cases. All other groups can be brought 
under AnvayAnumana. In the Kevalavyatireki the non¬ 
existence of the Sadhya and non-existence of the Hetu 
cannot establish the existence of the Sadhya In the 
Anumana. From the concomitance between the non¬ 
existence of the Sadhya and the non-existence of the Hetu 
we infer the concomitance of the Hetu and the Sadhya 
and then apply the same in the given Anumana. From 
the concomitance of limited knowledge and non- 
creatorship we infer the concomitance of All-creatorshlp 
and All-knowing. This would help us to pose the 
Anumana ‘God is All-knowing because He is All- 
creator’. We now have again Anvayanumana In the last 
analysis even in the Kevalavyatireki. In the 
Anvayavyatireki the concomitance of Hetu and Sadhya is 
enough to establish the existence of the Sadhya and we 
need not bother about the concomitance between the 
absence of the Sadhya and the absence of Hetu. Thus for 
any Anumana the invariable concomitance between the 
Hetu and the Sadhya (avayavyapthi), the concomitance 
being derived from any source. Pratyaksa, Anumana or 
Agama is the only direct requisite. 

Anumana. it is again said is of two kinds viz, 
swartanumana and pararthanumana. The swarthAnumAna 
is for oneself and pararthanumana is for producing 
knowledge to others. When I see a column of smoke I 
immediately know the occurrence of fire if 1 remember 
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the concomitance of smoke and fire. This is a 
swfirthSnumana. When I want my friend to know about 
the occurrence of fire when I cannot show the fire to him 
I may employ an Anumana. I may tell him ‘yonder 
hillock has a fire because it has a smoke’. Such an 
Anumana is called pararthanumana. 

According to the Nyaya school in a pararthanumana 
there must always be five necessary limbs or consecutive 
elements (avayavas) viz. pratigha. hetu. udaharana. 
upanaya and nigamana. According to them the complete 
form of the Anumana would be thus: there is fire on 
yonder hillock (pratigha); ‘because there is smoke on the 
hill’ (hetu). 'just as there is fire in the smoky kitchen’ 
(udaharana); the hillock too has smoke on it' (upanaya); 
‘therefore there is fire on the hillock' (nigamana). The 
Bhattas admit of only three limbs (avayavas) viz. pratigha. 
hetu and udaharana. The Buddhist school says that 
udaharana and upanaya are the only two necessary limbs. 

But according to Sri Madhwacharya there need be no 
limitation of limbs. The number of limbs depends on the 
preknowledge of the person concerned to whom the 
pararthanumana Is addressed. Only those elements as are 
required to produce knowledge of the Sadhya be 
specified. To a person who is aware of the concomitance 
of smoke and fire the mere statement that the hillock has 
a fire on it because it has smoke or the single statement 
that the smoky hill has a fire on it is enough. Again if a 
person asks what is the evidence for fire on the hillock. 



pramAnas 


39 


the answer is because it has smoke, is enough to produce 
the knowledge of the fire. Or again the yonder hill which 
has a smoke on it, has a fire on it as in a kitchen, 
expresses the Anumana in a single statement. 

Fallacies of Anumana : 

Anum£na, is, as has been already said, a defectless 
syllogism. If an Anumana has defects it ceases to be an 
Anumana and becomes incapable of producing the 
knowledge of the Sadhya. The defects or fallacies of an 
Anumana are numerous. But they can all be classified 
under two kinds viz, virodha and asangati. Other schools 
of epistemology enumerate the fallacies of Anumana In 
a variety of ways. But Sr! Madhwacharya is able to 
subsume them all within the two groups of fallacies, 
virodha and asangati. (i) Virodha is the impossibility of 
concomitance between what is adduced as the Hetu and 
what is sought to be established as the Sadhya. Tire is 
not hot because It is perceived’ is an example of an 
Anumana with the defect of virodha. There can be no 
concomitance between being ‘perceived’ and being ‘not 
hot’, (ii) Asangati is the attempt to prove or establish a 
Sadhya which is either already established or which is 
not required to be established. 'Fire is hot because it 
gives light ; whatever gives light is also hot' is an 
example of an Anumana with the defect of asangati 
because fire is known in experience to be hot and no 
further proof is called for. To say to a believer in God 
'God exists as the Creator of the world because the world 
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is an effect - Is also an example of an Anumana with the 
defect of asangati. Existence of God need ndt be 
established to a believer in God. 

Again the virodha may be present In respect of 
pratigna, hetu or dfSUnta. The pratignAvirodha may be 
of two kinds viz. pramana virodha and svavachana 
virodha. The pramAnavirodha is again of two kinds viz, 
prabalapramanavirodha and samabalapramAnavirodha.’ 
The world is Mithya because it is perceived - Is an 
example of prabalapramanavirodha (conflict with 
superior evidence) because we can have an AnumAna like 
the world has no Creator like the Atman - (which Is 
accepted to have no creator), opposing it. Svavachana 
virodha again is of two kinds viz. apasiddhAnta and jatl. 
Apasiddhanta Is contradiction of what is accepted in 
one s own school of thought. It would be apasiddhanta 
for a person belonging to an Atheistic school to accept 
God. Contradiction in one's own words is called jatl. e.g., 
the statement - my mother has no children - . The virodha 
in respect of the hetu may be of two kinds viz, 
swarupAsiddhi and avyapthi. In the swArupasIddhl. the 
Hetu does not exist at all as In the AnumAna posed thus: 
'sound is eternal because it is perceived by the sense of 
sight - . Here the Hetu being 'perceived by the sense of 
sight - does not at all exist in sound because sound cannot 
be perceived by the sense of sight and is perceived only 
by the sense of hearing. In the avyApthi the Hetu 
sometimes exists with the Sadhya and sometimes exists 
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in the absence of the Sadhya. There is smoke on the 
hill because there is fire on it’ is an example of avyapthi. 
Now fire can exist sometimes with smoke and sometimes 
without smoke. The virodha in respect of drstanta 
(example or illustration) is of two kinds viz, sadhyavikala 
and sAdhanavikala. ‘Man is eternal because he is bom just 
as the crow’ is an example of sadhyavikala drstanta. In 
the Illustration the crow' the Sadhya viz, ‘being eternal' 
Is absent because he is born just as Brahman' is an 
example of sadhanavikala drstanta. In the illustration 
‘Brahman’ the sadhana or Hetu 'being born’ is absent 
because Brahman Is well known as the Unborn. 

In the adumbration of an Anumina. defects or fallacies 
due to words or language creep in, especially. In 
argumentation, when defects due to persons arguing also 
might come up. The fallacies due to the words can be 
grouped under two heads viz. nyuna and adhika . 17 Nyuna 
is insufficient or inadequate description and adhika is an 
excessive or unnecessary statement. The hillock has fire 
just like a kitchen’ is an example of nyuna because the 
Hetu which is an essential ingredient of AnumSna is 
missing. The hillock yonder has a fire because It has 
smoke and because it is luminous' is an example of adhika 
because the statement because it is luminous' is not 
necessary. The fallacies or defects due to persons 
employing an Anumana are of two kinds viz. samvada 
and anukthi. Samv&da is the acceptance of the matter under 
17. Nyunadhike vachanike (P.L. p.2) 
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dispute. When a person Is arguing about the existence of 
fire on a hillock and when he is told that his argument is 
not valid if he says ‘let there be no fire on the hillock’ the 
fallacy is samvada. Anukthl is the non-statement of what 
Is required to convey the desired meaning. Words are 
eternal because they are so-so’ Is an example of anukthl 
because the Hetu is not mentioned properly. 

The twenty four Nigrahasthanas 

The fallacies of Anumana are enumerated differently 
In the different schools of epistemology. The fallacies due 
to words and persons In argumentation are enumerated 
as of twenty-four kinds called Nigrahasthinas In the 
Nyaya school. But it is found possible to Include all 
these fallacies In the six fallacies viz. virodhs. asanga t, 
nyOn a a dh!ks. ssmvsda and snukthi as enumerated by 
Sri Madhwichirya. Such a demonstration would, 
however, take us beyond the limits of this treatise. The 
readers' attention is directed to the masterly treatment of 
this topic in the pages of Pramanapaddhati and the Tiki 
on Pramanalaksana. 

4.1.3 Agama : 

Agama Is a defectless verbal composition. Knowledge 
of objects can be derived from words and when objects 
exist as the words reveal, the words become a pramana 
and constitute an Agama. Words can of course produce 
wrong knowledge of objects and when they do so they 
constitute apramana. A defectless word Is a pramana 
because it produces true knowledge of the object to which 
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Possible defects of words : 

The defects of words or groups of words may be of 
the following types : 

(1) Abodhakatva. i.e, incapacity to impart any meaning 
either because the words have no meaning according to 
any lexicon or dictionary or the words bear no 
grammatical relation with one another. A word like ‘kptma' 
not found in any dictionary or lexicon or a group of 
words like 'I horse mountain’ suffer from such a defect. 

(2) Viparitabodhakatva i.e., imparting an altogether 
contrary meaning. A biped has four legs' is an example 
of such a defect. 

(3) Jrtetajnapakatva I.e., Imparting knowledge already 
known as in the sentence 'the fire Is hot.' 

(4) Aprayojanatva i.e., producing useless knowledge. 
Words which describe the complexion of the man in the 
moon suffer from such a defect. 

(5) Anabhimataprayojanatva i.e. producing knowledge 
which is not wanted e.g., the words conveying the 
knowledge of the weapons of war to a confirmed 
pacifist. 

(6) Asakyasadhanapratipadana i.e., describing the 
impossible e.g., words describing the attempt to make 
two parallel lines meet. 

(7) Gurupayopadesah i.e., prescribing a difficult 
means of attaining a result when an easy one is available. 
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To advise a thirsty man to dig a well for water when 
there Is a river near by Is an example of Words 
possessing this defect. 

An Agama consists of words free from such defects. 
Generally an Agama is a work containing a number of 
sentences conveying a definite meaning producing true 
knowledge. A sentence (vakya) has a complete import 
and consists of words (padas) which have appropriate 
grammatical terminations assembled Into an array In 
proper juxtaposition. There Is a world of difference in 
the Import conveyed by the same set of words in 
different Juxtapositions as In the group of words ‘A cat 
killed a rat' and 'A rat killed a cat'. In a sentence each 
word used has a definite purpose and only such words 
which convey the desired meaning should be there in a 
sentence if the latter Is to be an Agama. 

The Characteristics of words 

Words again should have three characteristics called 
yogyata. sannidhl and Skanksi to produce proper 
meanings. The words In the sentence 'I eat milk and 
drink bread' lack yogyata, i.e, they have no capacity to 
convey proper sense or meaning. If 1 say 'bring' today 
and 'a fruit' tomorrow, the sense of 'bring a fruit' cannot 
be conveyed. The words lack sannidhi i.e., association 
in space and time. The words 'give me’ do not convey 
complete sense because of the characteristic of akanksS 
i.e. the necessity of other words to complete the meaning. 
The sentence lacks the object of the transitive verb give. 
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'Give me a fruit’ would convey a proper sense. The 
words in an Agama therefore should possess the three 
characteristics yogyata, sannidhi and akank$a. 

In so far as an Agama can produce true knowledge 
it is similar to Pratyaksa. But whereas in Pratyaksa one 
can know of things which one never knew before, an 
Agama can produce knowledge only to those who are 
aware of the meanings of words in it. A Latin work 
makes no sense to me but I can know the shape of the 
Latin alphabet by seeing a work of Latin even though I 
do not know the meaning of Latin words. 

Words, therefore, are significant only when we know 
their proper meanings. There must be some relation 
between words and their meanings. This relation is called 

1 P 

Sakthi and is conceived of differently In the different 
schools. The Bhattas say that words refer to universal 
(jati) rather than to the particular (vyakthi). The word 
'cow' refers to the universal cowness' rather than to the 
particular cow before me because when I see a cow I 
perceive first a ‘cowness' as different from horseness’ 
In the animal before me. 'Cow' therefore means an 
animal possessing 'cowness'. 

According to Vaisesikas a word refers to a particular 
(vyakthi) with the stamp of the universal (jati). A cow' 
refers to the 'cow' before me with 'cowness' in it. 

The school of grammarians says that some words 

refer to universal and some to particulars. _ 

18. PadpadSrthayovachyavachakasambandah $akthihl (M.S.S. p.38) 
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The Nyaya school says that words like jar refer to 
universals like jarness, words like ’Rama* refer to 
individuals (vyakthl). words like horn refer to shape 
(akara) and words like horse refer to the particular 
animal (vyakthi), to the universal (jati) horseness in it and 
to its shape (akara). 

The Bauddhas say that words Imply only negation 
of the opposites. According to them *cow’ implies the 
negation of non-cowness’. 

£akthi • yoga, rudhi. yogarudhi 

According to Sri Madhwacharya, however, the true 
significance or iakthi of words is whatever one becomes 
aware of when one hears them. When my servant says 
there is a cow in my garden I am aware of a particular 
’cow* as an Intruder In my garden and also of Its 
cowness' as different from ‘horseness’. The word ‘gone’ 
in He Is gone signifies the act of having gone and the 
person who was gone in whom the action infered. Again 
the word flagstaff indicates both a flag and a staff with 
the flag. Thus It follows that words have various kinds 
of capacities or Sakthis in experience. Such a 6akthi may 
be of three kinds viz. yoga, rudhi. and yogarudhi. The 
word calorimeter means a vessel in which quantities of 
heat are measured in experiments. Calorie is the name 
of a heat unit and meter means measurer. The word 
calorimeter thus has a meaning implied by its parts 
calorie and meter. Such a usage of a word to indicate 
the meaning from the significance of its parts is called 
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yoga Ce.g., Padmanabha means Visou who has in his 
navel (nSbhi) a lotus (padma)]. The word ’ghata' means 
pot by convention of language. Such a usage of a word 
is called rudhi. The word ‘pankaja’ means a lotus both 
by convention (rudhi) and by yoga (implied by the parts). 
The word panka means what is born in mud viz, lotus. 
Such a usage of words constitutes yogarudhi. 

Again the object or idea signified by a word is called 
vdchya or literal. Words, however, may be used in a 
literal or a metaphorical sense. When we say the Ganges 
flows into the Bay of Bengal we refer to the waters of 
the Ganges in a literal sense, by the word Ganges. When 
we say Benares is a city on the Ganges we refer to the 
bank of Ganges by the word Ganges. The bank is 
metaphorically called Ganges. Such a metaphorical usage 
of a word is called laksanavritti. 19 

Laksanas are of two types : Jahallaksana, Ajaha- 
llaksana. In the jahallaksana usage of a word the literal 
meaning of the word is discarded as in the example 
Benares is a city on the Ganges’ in which the literal 
meaning of the word Ganges as a river is discarded. In 
the ajahallaksana usage the literal meaning and the 
19. Some schools adumbrate a third one called jahadajahallaksana. 
The illustration is in the case of tatvamasi according to 
Advaita. Tat refers to i$wara having attributes like creation etc., 
and tvam refers to pva with limitations. Since they are said to 
be identical, in each the attribute part is rejected (jahat) and 
the chit part retained (a jahat) and identity is established on 
jahadajahallaksana. 
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metaphorical meaning’are both taken. When a crowd 
carrying flags is advancing we say ‘the flags are 
advancing' and by the word flags we mean both the flags 
and the men carrying the flags. 

An Agama is then a defectless scripture or verbal 
composition in which the words are free from the defects 
already adumbrated and possess different capacities for 
meanings and have several kinds of usages. Now. how 
do the defects in words come into being? Words in 
themselves are defectless because a word is defined as 
a group of letters signifying an understandable meaning. 
The group of letters klprts’ is no word at all since it 
conveys no meaning while the group of letters ‘king’ is 
a word because it has an understandable meaning. When 
the word spoon' is uttered or read its meaning is 
grasped by the mind or the bearer. When my servant 
says there is a cow in my garden 1 get the knowledge 
of the cow that it is out there' even as I would know 
that it is ‘out there' when I see myself. The words of my 
servant therefore constitute a pramana for me at the 
moment about the existence of the cow. But if a cow 
were not there my servant's words would constitute an 
apramana and the knowledge of the cow as being ‘out 
there’ would be false. The fault, however, is not in the 
words but in my servant who is either deliberately lying 
or himself under a delusion. He might have fancied he 
saw a cow and reported to me. The defects in words 
therefore arise from the person using them although the 
words in themselves are defectless (nirdosa). The defects 
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Bhagavadgita the Preceptor is Sri Krsna and the student 
is Arjuna who is in dead earnest. Although a mighty 
battle is to be waged. Arjuna throws down his bow and 
wants Sri Krsna to enlighten him. Again in the 
Brahmasutras the preceptor is Sri Vedavyasa, the 
students are Brahma and other gods and they implore 
Sri VedavySsa to enlighten them. 

Apauruseya Agama 

Hindu epistemologists have also conceived of a body 
of words not composed by any author human or divine 
called apaurusheya Agama. The concept of apauruseya 
Agama is unique in the field of epistemology and is 
peculiar to Hindu thinkers. The concept is difficult to 
grasp and on the face of it appears an impossible one. 
An authorless composition would seem to be a 
contradiction in terms. Such a concept is not. however, 
difficult to grasp to a Hindu mind. Such a body of words, 
if it exists, must be essentially defectless since defects If 
any are due to authors composing the works. The Vedas 
and the Upanisads. are regarded as Apauruseya and 
therefore as pramSnas of inestimable value. 

Now words are assemblages of letters and letters are 
eternal. When I hear the letter 'K' being pronounced 1 
recognize it as having heard before (pratyabhigna). I 
identify the sound of 4 K’ now with the sound of ‘K‘ 1 have 
heard before. Such an identification presupposes the 
identity of the sounds now and then. The only 
explanation of such identity is that the letter ‘K’ is eternal 
and all-pervading. When 1 pronounce the letter K’ the 
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recognize it as having heard before (pratyabhigna). I 
identify the sound of 4 K’ now with the sound of ‘K‘ 1 have 
heard before. Such an identification presupposes the 
identity of the sounds now and then. The only 
explanation of such identity is that the letter ‘K’ is eternal 
and all-pervading. When 1 pronounce the letter K’ the 
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which alone the belief in supersensory elements must 
have been derived. No Agama due to any person can be 
regarded infallible in matters supersensory. The moral 
values of life can be derived only from an Apauru$eya 
Agama in a manner such as no other agency can hope 
to inform us. The Vedas are known from time 
immemorial as Apauru$eya. 

Vedas as Apauruseya 

The Vedas are considered to be Apauruseya or 
authorless because there Is an unbroken tradition of their 
authorlessness. The Vedas have been handed down from 
preceptor to pupil as a body of words uncomposed by 
any author and as having been always imparted from 
time immemorial as such. The eternal Vedas came out 
of the mouth of Brahman during the dawn of creation 
says the Sruti, anadinldhanavagutsrustasawayambhuva.' 
However far back we may go we find there was no time 
when the Vedas did not exist and they have always been 
handed down as eternal and authorless. Just as there is 
an unbroken tradition that Raghuvam&a was composed 
by Kalidasa, there is an unbroken tradition that Vedas are 
authorless. The Rgveda refers to Vedas as eternal 
words. The Rgveda again says that the Vedas or vak 
are as pervading in space and time as Brahman. 23 Paingi 
Sruti says that the sruti (the Veda) is eternal and smriti 
(the Puranas) non-eternal. The Brahmanda purana says 

22. Vacha Virupa Nityaya (R.V.6.5.25) 

23. Yavad brahmavi$titam tavativak (R.V.8.6.17) 
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that the Vedas are eternal and that they are produced or 
manifested by Vi$nu (Brahman) during every cycle of 
creation as a body of words in the same sequence with 
the same words, with the same letters and with the same 
intonations. And because says the Brahmanda purana they 
are always heard by all persons but never composed by 
any they are known as Srutis l.e., as those that are always 
heard only. The Vedas are perceived in the mind’s eye 
of the Vedic seers (who are of course not the 
composers) by the grace of Vasudeva and are named 
after them (the Vedic seers). 

The Purusasuktha says that Rgveda, Samaveda etc., 
were born from the Purusa. The Vedas are said to be 
born In the sense of being manifested. The words used 
as synonyms for the Vedas like Srutl, Veda, amanya 
imply the eternal character of the Vedas. 6ruti means that 
which is heard only and not composed. Veda means that 
which is always existing and amanya means that which 
is always pronounced in the same sequence. There are 
however, references to personalities like kings and r$ls 
in the Vedas and such references to essentially non¬ 
permanent beings would seem to imply the non¬ 
permanent character of the Vedas. But such however is 
not the case. The Vedas refer to persons who appear in 
the eternal cycles of creation and therefore are eternal in 
character. The Vedas refer to such cycles of creation in 
which the Creator creates each cycle as a copy of the 
previous cycle, as is declared in the 6ruti dhata 
yathSpurvamakalpayat'. 
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4.2 EPISTEMOLOGY IN OTHER SCHOOLS 

Attention may now be briefly drawn to a few points 
of difference between the epistemology of Sri 
Madhwacharya and that of the other schools. In the first 
place pramana is defined in different ways. According to 
Sri Madhwacharya true knowledge and the means of 
producing true knowledge are pramanas. The evidence 
why I believe there is a rose in my garden is that I have 
seen the rose with my eyes and have knowledge of the 
rose. It is the true knowledge of the rose that compels 
me to believe in the existence of the rose as a rose and 
not as a horse and such true knowledge is produced by 
my sense of sight. Hence both the sense of sight and the 
true knowledge of the rose are pramanas In respect of 
the rose in my garden. Many schools of epistemologists 
have lost sight of the distinction between the means of 
true knowledge (anupramSna) and true knowledge 
(kevalapramana) and their definitions of pramAnas are 
therefore unsatisfactory. The definition of pramana must 
cover both true knowledge and the means of producing 
true knowledge. Sri Madhwacharya therefore defines 
pramana as ‘yathartham* and such a definition meaning 
capacity to reveal an object as it is. holds both for true 
knowledge and the means of producing true knowledge. 

The Bauddhas define pramana as the knowledge which 
reveals indeterminate (nirvikalpa) objects. Such a definition 
is open to the objection that there is no knowledge in 
which the object is indeterminate. All pieces of knowledge 
are determinate (savikalpa) in experience. 
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The Jainas define pramAna as knowledge which is free 
from doubis. falsity, mere probability and indetermination. 

The Sankhyas define pramana as ‘pramAkarana’ - the 
means of producing true knowledge. Such a definition 
excludes true knowledge from the sphere of pramanas 
and is hence inadequate. 

The NyAya school defines pramana as the instrument 
of true knowledge samyaganubhAvasAdhanam pramAnam. 
Such a definition again excludes true knowledge. 

The PrabhAkaras define pramAna as 'anubhuti'. By 
anubhuti they mean knowledge other than memory. Such 
a definition is. however, doubly defective. Knowledge may 
mean true or false knowledge and the means of true 
knowledge are again excluded in this definition. Also it Is 
wrong to exclude memory from the domain of pramanas. 
Memory is a pramAna as must be admitted by all. 

The Bhattas define pramAna as the means of pramA 
and by prama they mean a characteristic called jnatata in 
the object of knowledge. Such a definition Is not 
acceptable because there is no evidence for the existence 
of such a characteristic called jnatata in the object. All that 
we know in knowledge is the object with its cognizable 
attributes. No attribute like jnatata as suggested by the 
Bhattas is known in experience. The Bhattas give another 
definition of pramAna as the knowledge different from 
memory and revealing the object as it is. This 

24. This definition excludes the means of true knowledge 

25. AnadhigatatathAbhuthArthajnanam pramanam (P.P.p.3) 
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definition, is adopted in the Adwaita school also. Such a 
definition, again, excludes memory and the means of'true 
knowledge and is hence unsatisfactory. 

The Visistadvaita school adopts the definition of 
pramana as pramakarana' i.e.. means of true knowledge 
and lends itself open to the objection that such a definition 
excludes true knowledge from the sphere of pramanas. 

The pramanas are enumerated differently In different 
schools of epistemology. The Charvakas believe only In 
Pratyaksa as pramana. The Bauddhas admit of Anumana 
as an additional pramana. The Sankhyas enumerate the 
pramanas as three in number viz. Pratyaksa. Anumana, 
and Agama in the same way as the Vi&stadvalta school 
and the school of Sri Madhwacharya. According to Jainas 
the Pramanas are Pratyaksa. Memory. Recognition 
(Pratyabhlgna). Tarka. Anumana. Upamana (similarity) 
and Agama. The Nyaya and ValSesika schools enumerate 
pramanas as Pratyaksa. Anumana. Agama and Upamana. 
The Valsesikas in particular seek to Include Agama and 
Upamana in Anumana. The Prabhakaras mention 
Pratyaksa. Anumana, Agama. Upamana and Arthapattl. In 
the Agama pramana the Prabhakaras retain the 
Apauruseya Agama as an independent pramana and 
Include Paurusheya Agama in Anumana. The Bhattas 
while accepting the five independent pramanas as given 
by the Prabhakaras add one more pramana called 
Abhava which reveals the absence of objects like 'there 
is no pot here'. The Adwaita school enumerates the 
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pramanas as Pratyaksa, Anumana, Agama Arthapatti and 
Anupalabhi (Abhava). 

Sri Madhwacharya while classifying all pramanas as 
belonging to three groups viz. Pratyaksa. Anumana and 
Agama demonstrates how all other kinds mentioned as 
pramanas can be included within the three groups. 
‘Arthapattyupame Anuma visesah' (P.L. pi) says Sri 
Madhwacharya. Arthapatti and Upamana are specific types 
of Anumana. When 1 visit my friend’s house and do not 
find him there, I know he is elsewhere. Such knowledge 
is said to be true due to Arthapatti. Such knowledge is 
however an indirect inference because so long as my 
friend is in the land of the living he must be elsewhere 
if not in his house. When a person has seen a cow and 
when he later sees a quadruped resembling a cow he 
cognizes the object before him as a cow by similarity. 
But such a similarity or Upamana need not be regarded 
as an independent prarnSna since it can be included in 
Anumana. The person seeing the quadruped may infer 
thus: what I see before me is a cow because it resembles 
a cow I have seen before; whatever animal resembles the 
cow 1 have seen before must itself be a cow. Sri 
Madhwacharya includes Abhava under Pratyaksa or 
Anumana as the case may be. 26 The knowledge of the 
absence of a pot on the table and the knowledge of the 
sense of hearing of my friend are examples of 
knowledge, occasioned by Abhava pramana. But the 


26. Abhavo Anumapratyaksancha (P.Lp.l) 
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knowledge of the absence of the pot on the table is 
derived from Pratyaksa directly. When I see the table 
minus the pot I know there is no pot or for that matter 
no rose or other thing on the table. The absence of the 
sense of hearing of my friend. I infer, from my one¬ 
sided conversation with him. His helpless blank look 
betrays his deafness or absence of the sense of hearing. 

Pratyabhigna (Recognition) is pratyaksa aided by 
memory. Memory is merely the Pratyaksa of the 
Manas. Tarka mentioned by the Jainas as an 
independent pramana is a special type of Anumana. 
Some schools mention SambhSva and ParlSesa 28 as 
independent pramanas. Sri Madhwichirya. however 
includes these under Anumana. 29 My knowledge that my 
friend having hundred rupees, has fifty rupees also Is an 
example of SambhSva. This, however, is Anumana 'My 
friend has fifty rupees because he has hundred rupees just 
like me' Is the form of this Anumana. My knowledge that 
of two balls one red and the other green, my friend has 
a green ball in his left hand if I know he has a red one 
in his right hand is said to be due to PariSesa pramana 
This too is an Anumana of the form since there are only 
two balls one red and the other green and since the red 
ball is In his right hand the green ball must be 
in his left hand.' 

27. Manaspratyaksaja smrthihi (P.Lp.2) 

28. Some regard Upamina and Altihya as pramanas. Upamina Is 
Anumana and Altlhiya is Agama. 

29. Sabmhavapariiesavanuma (P.L.p.2) 
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Memory (smrthi) must be regarded as a pramana 
included in the pratyaksa of the Manas. Some schools of 
epistemology are disposed to discard memory as a 
pramana. Sri Madhwacharya is however, emphatic in 
declaring memory as pramana. If memory is not admitted 
as pramana, says Sri Madhwacharya. there can be no 
evidence for a past experience. My repugnance towards 
quinine is due to my memory of bitterness of quinine 
when I see quinine. The knowledge of bitterness Is 
occasioned as memory in the Manas acting as the means 
of such knowledge. Again says Sri Madhwacharya, when 
we learn of some news, we sometimes say we knew this 
before and when we repeat any act we say we have done 
this before. Thus In experience we do have knowledge 
derived from the Manas as memory and to reject such 

on 

knowledge as not pramana would go against experience. 
4.3 SUPERIORITY OR INFERIORITY OF A PRAMANA 

The Jalnas regard Pratyaksa as a superior (Jyesta) 
pramana and refer to the knowledge derived from 
Pratyaksa as samvyavaharika pratyaksa. The knowledge 
derived from other pramanas is called paroksa pramanas 
having a lower status. The question therefore arises as 
to which of the three pramanas is the most superior. 
The question in itself is somewhat absurd since there can 
be no superiority or inferiority in pramanas as 
pramanas. The question however becomes valid, when 

30. Vignatam manasa purvam mayetat kritam ityapi ..saksadanu- 
bhAvasiddham (A.V.p.2) 
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two pramanas cognizing the same object appear to differ 
m their deliverances. In such a case which of the two 
pramanas should be accepted as giving the true 
knowledge of the object? 

Upajivaka and Upajivya Pramana 

For this purpose $ri Madhwacharya classifies 
pramanas as upajivaka. i.e. dependent and upajivya l.e.. 
that on which the former is dependent. In matters 
cognizable by only Pratyaksa. the other pramanas viz. 
Anumana and Agama are upajivakas and in matters 
cognizable only by Agama the other two pramanas are 
upajivakas. As a rule upajivya is superior in validity to 
the upajivaka. The upajivaka has to be so understood that 
the knowledge derived from it will not conflict with the 
knowledge derived from the upajivya. For example. 
Pratyaksa shows that fire Is hot. No argument or inference 
trying to prove the non-hotness of fire or no Agama 
declaring the Pratyaksa which shows the hotness of the 
fire. Again in supersensory matters Agama alone is 
pramana and no Pratyaksa or Anumana can pit Itself 
against the Agama. In Agama again an Agama whose 
meaning is unequivocal or admits of no alternative 
meaning (nlravakasa) is superior to one which admits of 
alternative meanings (savakaSa). An Agama with a 
reasoning In it is superior to one without reasoning in it. 
4.4 TRUE AND FALSE KNOWLEDGE 

Now we ask ourselves the question how does truth 
in true knowledge and falsity in wrong knowledge arise 
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and how truth or falsity of knowledge is grasped. Again 
different schools of epistemology answer differently. 
Truth or falsity of knowledge may be svatah or paratah. 
By svatah is meant that truth or falsity arise by the same 
instrument that produces or comprehends knowledge. 
By paratah is meant that truth or falsity arise by some 
other agency. 

The Sankhyas say that truth or falsity of knowledge 
are both svatah i.e., are both generated by the instrument 
of knowledge which produces knowledge. 

The Nyaya school maintains that both truth and 
falsity of knowledge arise from some agency different 
from those producing knowledge. The truth of true 
knowledge Is due to some attribute In the instrument of 
true knowledge and falsity of wrong knowledge is due 
to some defect in the instrument producing knowledge. 
When I see a rose and know it to be a rose, the truth 
of my knowledge Is due to an attribute in my sense of 
sight. When I see a cat and I know It as a dog the falsity 
of my knowledge is due to some defect in my sense of 
sight. In both cases the truth or falsity of knowledge owes 
its existence to an agency like an attribute or defect other 
than the mere instrument, viz. the sense of sight. In this 
sense, says the Nyaya school, truth or falsity of 
knowledge is paratah. 

The Bauddhas say that truth of knowledge is paratah 
and falsity of knowledge is svatah. 
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$ri Madhwacharya however says that truth of 
knowledge is svatah and falsity of knowledge is 
paratah. The instrument which produces true 
knowledge also is responsible for the truth of knowledge 
no other agency being called for. for the purpose. The 
falsity of knowledge, is however, due to defects In the 
instruments producing knowledge. Similarly the Saksi 
which is the perceiver of knowledge grasps both 
knowledge and truth of knowledge. No other agency Is 
required to grasp the truth of knowledge. In the case of 
false knowledge the Saksi perceives only knowledge and 
Infers the falsity from the attendant circumstances. 32 
Bhranti 

When I perceive a piece of shell before me as silver 
the knowledge of the silver Is false knowledge (Bhranti). 
Now what is the essence or content of such false 
knowledge? False knowledge or Bhranti Is explained In 
•he different epistemological schools In different ways 
According to the Buddhist way of thinking the content of 
false knowledge is asat or non-existence. This view of 
Bhranti is called Asatkhyati. 33 To the extent that the silver 
as perceived In shell is asat or non-existent, this view 
is acceptable to Sri Madhwacharya. But the situation 
deserves a closer examination. According to Prabhakaras 
all knowledge derived from pra manas is true knowledge. 

31. Pramanyam svatah parato apramanyam (V.T.V.p2) 

32. See chapter on Saksi. Space and Time 

33. Khyati means appearance Is knowledge. 
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But then how can Bhranti be explained? In the illusion 
of silver in shell, say the Prabhakaras, there are two bits 
of knowledge, one derived from pratyaksa which is true, 
the other derived from memory which is false. In the 
Bhranti ‘this is silver the part silver’ is derived from 
memory. The latter knowledge is false. The bhranti or 
illusion is due to non-recognition of the difference 
between these two pieces of knowledge. Since there is 
no awareness or knowledge of the difference between 
these two elements bhranti is produced. Such a view of 
Bhranti is called Akhyati. In the Kumarila or Bhatta 
school the explanation of bhranti is called ViparitakhySti. 
In the bhranti ‘this is silver', the knowledge of ‘this’ 
produced by pratyaksa appears identified with the prior 
knowledge of silver produced in an earlier experience. 
It is this identity which Is responsible for the bhranti. The 
Tarkikas say that silver which is real elsewhere appears 
in the present knowledge (bhranti ). Such a view is called 
Anyathakhyati. The Adwaita school explains the bhranti 
as Anlrvachaniyakhyati. According to this school the 
silver is neither real, nor unreal, but is different from real 
and unreal i.e., it is Anirvachaniya. In the VlSIstadvaita 
school the explanation of bhranti is called Yatharthakhyati. 
According to them there is no such thing as wrong or 
false knowledge. The knowledge of silver in the shell is 
also true knowledge because there is silver in shell in a 
microscopic degree and it is this silver that is perceived 
in knowledge. 



64 


Outlines of The Philosophy of $RI MADHWACHARYA 


Abhinavanyatakhyati 

Sri Madhwacharya, however, rejects all these vtews 
and bases his explanation on the solid basis of 
experience. When a person who apprehends silver in a 
piece of shell goes near the shell and apprehends the shell 
as shell, he says to himself unreal silver appeared to 
exist in the place where I now see shell'. In accordance 
with this experience we must regard the silver perceived 
In bhranti as unreal or asat and what was unreal 
appeared as real i.e.. In a different form. The shell 
appeared in the bhranti as unreal or asat and what was 
unreal appeared as real. I.e.. in a different form. The shell 
appeared in the bhranti as the object of a knowledge 
not as shell but as silver. Such a view is called 
AbhlnavanyathakhyAti . 34 The view expressed here differs 
from Asatkhyatl in as much as it goes beyond what is 
expressed in Asatkhyati and says that what is real as 
shell appears as what is not real as silver. The view also 
differs from Anyathakhyati of the Nyaya school because 
In the Nyaya school the real silver elsewhere is correlated 
with the shell In a way not warranted by experience. 

. u~> 


34. See NyAyasudha for further elucidation 



CHAPTER-5 

THE CONCEPTS OF SAKSI. 

SPACE AND TIME 

5.1 SAK§I 

Another significant contribution of Sri MadhwScharya 
to the metaphysical speculations of Indian thinkers is the 
concept of Sak$i and the associated concepts of space 
and time as inevitable consequences of his epistemolo¬ 
gical stand. The concept of Saksi is very fundamental in 
his philosophy and finds elucidation in his famous work 
Anuvyakhyana. The Saksi is the jivatman or soul and is 
the perceiver of knowledge (jn£tr>. We have already seen 
that there are two types of knowledge viz. external 
knowledge and internal knowledge and that the latter Is 
always true or unsublated. The fact that there is an 
essential distinction between the two types of knowledge 
indicates that the sources of the two types of knowledge 
are essentially different. The Saksi Is postulated as the 
source of internal knowledge which is always true and 
never sublated. No external sense of cognition is 
necessary for generating internal knowledge. In the 
knowledge ‘I am happy’ and in the knowledge 'I know 
myself it is the T that apprehends knowledge and it is 
the T that is the means of knowledge. The T directly 
i.e., without the intermediary of any other organ of 
cognition perceives happiness. It witnesseth all things. 
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Spatial and Temporal aspects of knowledge 
perceived directly by Saksi 

The Saksi is to be invoked in order to explain the 
perception of space and time. In the apprehension of an 
object in knowledge there is always belief in the existence 
of the object. This is evidenced by the fact that when I 
perceive a rose I stretch my hand to pluck it. If when I 
perceived the rose I did not believe it existed I would not 
have stretched my hand. Things perceived are perceived 
as existing in space and time. I believe in the rose ‘out 
there’ and ‘now’. Such spatial and temporal aspects are 
concomitant with any piece of knowledge and must be 
regarded as the deliverances of perception and not the 
impositions of the perceiving mind on the substratum. 
Now the perception of space and time requires an 
apparatus different from the external senses of perception 
because the perception of space and time are never 
sublated. It is the Saksi - T - that is responsible for the 
perception of space and time. 

Knowledge of ‘Generality’ perceived by Saksi 

Again the form of the knowledge of any subject is 
this is so and so’. In such knowledge we have the element 
this' which distinguishes the object before us from all 
other objects. In saying this’ we have a general concept 
or knowledge of all other things from which we 
distinguish this'. Such a general knowledge of all things 
cannot have been derived from the external senses of 
cognition or the Manas because their capacities are limited 
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and must be attributed to some other agency Such as the 
Saksi. The Saksi is therefore to be postulated to account 
for such general knowledge, says Sri Madhwacharya Atah 
sarve padarthascha samanyat saksigocharah’ (A.V.p.41). 
Again we have a concept of all’ as when we say all men 
are mortal or as when we have a pile of fruits before us 
we say ‘all the fruits are ripe'. This knowledge of ‘all’ is 
not the deliverance of perception of the external senses. 
It must have been derived from an altogether different 
agency which is postulated as the Saksi. Otherwise says 
Sri Madhwacharya. how can we know all* - Sarvamityeva 
vijnSnam sarveSam kathamanyatha (A.V.p.41). 

Perception of time during deep sleep by Saksi 

We are conscious of time even during deep sleep. 
After a spell of deep sleep. I wake up refreshed and say 
'I enjoyed sleep for so long’. This is an expression, 
which is pregnant with metaphysical implications. During 
deep sleep there Is awareness of T, awareness of 
duration of time In ‘so long’ and awareness of enjoyment 
of sleep. Philosophers are not wanting who dispute or 
challenge the acceptance of each of these elements of 
awareness during deep sleep. If there is no T during 
deep sleep, then to whom shall we attribute deep sleep? 
Again if T or consciousness of T was not present 
during deep sleep how can I after waking say ‘1 enjoyed 
sleep for so long’. In saying so I am referring to past 
experience in which the T experienced or enjoyed sleep. 
The remembrance of ‘so long' points to the experience 
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of a duration of time as so long’ during deep sleep. The 
remembrance of enjoyment refers to a positive aspect of 
happiness different from the negative aspect of non¬ 
misery. If I mistook absence of misery during deep sleep 
for positive happiness I should exclaim after sleep ‘I 
slept so long without trouble of misery’. We have 
experience of time or duration of time during deep sleep. 
The external senses of cognition and the Manas are 
inactive during deep sleep and the perception of time 
must be attributed to Sak$i alone. Sri Madhwacharya 
therefore says... ‘Kalo hi sak$ipratyak$ah susupthou cha 
pratitatah’ (A.V.p.16). time must be admitted to be 
perceived by Sak$i because it is cognized 
during deep sleep. 

Saks! as arbiter of Truth 

Again the Sak$i is to be invoked as the agent which 
distinguishes between true knowledge and false knowledge. 
If we examine experience in the matter of distinguishing 
between true knowledge and false knowledge the Sak$i 
emerges as the agent which determines the truth or falsity 
of knowledge. It is the Sak$i which determines the 
pramanya (truth) or pramanas, says Sri Madhwacharya. 
Sak$ipratyaksato hyeva mananam manateyate’ (A.V.p.40). 
It is by the pratyak$a of Saksi that the truth of pramanas 
can be determined. It might, however, be questioned as 
to how we can trust the pratyaksa of Saksi as the ultimate 
means of determining truth. The answer is, as Sri 
Madhwacharya says... ‘Sakskinah svaprakasatva- 
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manavastha tathonyatha’ (A.V.p.40). The Saksi knows 
from its pratyaksa whether a knowledge is true or false 
and it is the final arbiter. What it cognizes in its pratyaksa 
must be admitted to be true. Otherwise by questioning 
the veracity of the Saksi we would be landing in infinite 
regress. If something else other than Saksi is required to 
determine truth for the Sak$i something else is required 
to determine the truth for that thing, and so an ad 
Infinitum. The result would be that the Saksi would never 
be able to determine the truth or falsity and would be 
incapable of taking decisions and acting up to them. Such, 
however, is not the case in experience. We therefore have 
to admit the Saksi as the final arbiter of truth or falsity. If 
even what is experienced by the Saksi is regarded as false, 
It would be impossible to distinguish between the false 
and the true. 35 The Sak$i when it apprehends knowledge 
apprehends it as true, if defectless and false if defective. 
Therefore even false knowledge as perceived by Sak$i is 
not perceived as true but merely as knowledge. 

If it is required to know whether the knowledge is 
true or false the Saksi proceeds to determine by further 
examination. The arbiter of the examination is however 
the Sak$i itself. For knowledge after examination no 

35. Bhramatvam abhramatvancha sarvam vcdyam hi saksina.. na 
chet saksi kvachiddustah nirnaya iyate (A.V.p.36) 

It is Saksi alone that can distinguish between false and true. If 
Saksi be admitted to be defective or incapable to distinguish 
how can anything at all be determined? 
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further stage is required to establish truth or falsity. The 
Saksi uniquely determines truth or falsity and has'no 
more doubts about it. Whatever is determined by the 
Saksi as true after due examination is necessarily true. 36 
The Sak$i must therefore be accepted as defectless in the 
matter of its capacity to distinguish between truth and 
falsity. Now how does the Sak$i proceed to determine 
the truth or falsity of knowledge? When a person who 
is thirsty is told that there is a pond nearby if he distrusts 
his informant he goes in the direction pointed out to see 
If there is a pond. When he goes nearer he feels a cool 
breeze from which he infers the existence of the pond. 
If he still distrusts, he goes up to the pond and actually 
sees the water in the pond. When he still distrusts his 
own vision he goes to the pond and drinks water which 
quenches his thirst and makes him feel happy. He feels 
satisfied and such satisfaction is the experience of the 
Saksi. He now believes completely in the experience of 
the pond and has no more doubts about its existence. 
The examination of truth by the Saksi goes on until it 
results in an experience reaching up to the Saksi directly. 
The experience of the Saksi is the final and ultimate test 
of truth. Sak$i thus plays the role of an agent 
distinguishing between true and false knowledge. 

The Saksi In essence is the nominative of the verb 
to experience’. That which experiences is the Saksi. The 
self, happiness and misery, impressions of the manas, 

36. Saksisiddhe tvasamsayat (A.V.p.49) 

37. SAksirnirdoSaevaikasadangikaryaeva nah (A.V.p.36) 
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a medium is Akasa or space. 39 Now. if space is to be 
inferred as the medium f or sound, a deaf person c&nnot 
have knowledge of space because he cannot hear any 
sound and infer the existence of space. But even a deaf 
man has a knowledge of space because he says here Is a 
book; there is a bird’ implying spatial concepts. 

5.3 TIME (Kala) 

Time, too as has already been said, is perceived by 
the Saks! directly. In all elements of knowledge we have 
temporal aspect indicated by now’. The concept of time 
Is not derived from the external senses because the 
knowledge of time is. as has already been said, 
unsublated and also because we have knowledge of time 
In deep sleep when the external senses are dormant. 

Some schools of thought like the Tirklkas seek to 
establish time on the basis of Anumana. But it must be 
realized that even before the Anumana Is projected the 
concept of time should have been there. Without 
involving the concept or knowledge of time the Anumana 
cannot at all originate. The various elements of the 
Anumana^trylng to prove the existence of time would be 
pointless. In employing an Anumana we must recollect 
concomitance between hetu and the sadhya. Recollection 
or remembrance refers to a past event i.e., an event with 
a past. In which the concept of time is involved. Th e 
39. For elaboration see Nyaya Sudha (p.212-216) 

40 1,1 d,iSyam va ""rthlgocharam. 

Sakslsiddhena kalena khachiiam hyeva vartate (A.V.p.16) 
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remembrance of concomitance connects the hetu and 
sadhya as coexisting then’ at an earlier period or time 
before the Anumana is employed. The hetu and sadhya 
in the earlier case have also been apprehended as being 
‘here’, ‘now’ in which the temporal element is already 
there. It is impossible to divorce the temporal element 
from any part of an Anumana and so time is eternal and 
perceived directly without waiting for an Anumana to 
proclaim its existence. Thus Anumana cannot 
independently establish time. Agama need not be pressed 
to establish time because even a deaf man who cannot 
hear Agama have the sense of time and must have derived 
the concept of time from some source other than Agama. 

It is therefore clear that time also is perceived only 
by the Sak$l directly and the Sak$i emerges as the 
perceiver of space and time. 

t/7 oO c/7 
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CHAPTER-6 

VI$NU, THE HIGHEST, HIS ATTRIBUTES 

Visnu as the Supreme Topic of all Agamas 

The supreme topic which finds elucidation In almost 
all the works of Sri Madhwacharya is the doctrine of 
Visnu as the Highest Principle. Sri Madhwacharya lays 
the greatest stress on this doctrine of the Highest 
Principle which is both transcendent and immanent. The 
demonstration of this doctrine of the Highest Principle 
and the identification of the same with Vi$pu of the Vedic 
literature finds most prominent place in his various 
works and a great part of his works is devoted to the 
demonstration of this doctrine as finding complete 
support in the Vedas and the associated literature. The 
masterly manner in which he demonstrates such an 
identification Is craftsmanship of the highest order. The 
world consisting of animate (cetana) and inanimate 
(acetana) beings is demonstrated to be real and the 
difference between them is also real. The individual soul 
and inert matter are shown to be dependent and the 
existence of God as an Independent Being and the 
controller of the world is inferred. In the Tatvodyota the 
Acharya refers to God as ‘Nityatadr^achicchetyayanta' - 
the eternal controller of the animate and inanimate world 
which is unlike Him (i.e. limited in powers and capacities 
and dependent). In doing so he suggests the inference for 



V1$NU. THE HIGHEST. HIS ATTRIBUTES 


75 


proving the existence of God. The fact that the world is 
composed of animate and inanimate beings which are 
dependent argues in favour of an Independent Being who 
controls them. It is the privilege of animate beings to 
handle inanimate matters as they like and exercise control 
over it. But animate beings, however, are not independent 
themselves. I cannot attain full happiness in spite of my 
best attempts. I feel thwarted at all steps. As the poet 
says ‘there is a divinity that shapes our ends rough hew 
it how we will'. Two independent entities may sometimes 
be able to achieve the end by mutual co-operation so 
that what is wanting in one may be supplied by the other. 
To mention the common illustration, a blind man and a 
lame man cannot walk freely independently. But if the 
blind man carries the lame man, the latter can direct the 
former to avoid pitfalls and do the walking. But it is 
necessary for the blind man and the lame man to get 
close together. This is however, not possible because the 
lame man cannot go up to the blind man and the blind 
man cannot see his way to reach up to the lame man. 
To bring these dependent men near one another an 
agency is required. Such an agency which can bring the 
dependent beings or entities close together and guide 
them is God. Now. such an independent Being according 
to Sri Madhwacharya, is Vi$nu, spoken of in all the 
scared literature. The hallmark of the Highest Principle 
Is independence and the being who is declared to be so 
is truly the highest. The primary and sole purpose of 
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all the sacred literature, says the Acharya, is the 
declaration of Vi$nu as the Highest Principle. 41 The 
N&radiya purana says the Vedas, itihasas and puranas 
remind us of Visnu the supreme who is All knowledge 
and All Creator. The Paingi §ruti says that the great 
purpose of all sacred literature is the declaration of Visnu 
as the Highest Being. 43 There are a host of similar 
passages in the Vedic literature declaring that the primary 
purpose of all sacred literature is the extolment of the 
excellences of Visnu. Sri Madhwacharya is never tired of 
demonstrating the truth of this doctrine, forming as it 
does the solid bedrock of his philosophy. 

The characteristics of the highest principle 

Now, a monotheistic doctrine is one in which all the 
phenomena of the world are traced to the activity of a 
single supreme principle which motivates all the activities 
of the world. Such a monotheistic doctrine may not be 
apparent to the superficial student of the Vedas and allied 
literature although it is not difficult to recognize 
monotheistic tendencies in them. In fact in different places 
In the Vedic literature different beings or forces are extolled 
as the Highest Principle. Sri Madhwacharya, however. 

41. Vi$rioh sarvottamatvameva mahat&tparyam sarvagamanam 
(V.T.V.p.5) 

42. Sarvajnam sarvakartaram narayanamanamayam Sarvottamam 
jnapayanti mahatatparyamatra hi (V.T.V.p.3) 

43. Sarvotkarse devadevasya Visnormahatatparyam sarvagamanam 
(V.T.V.p.53) 
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demonstrates that a complete unified monotheistic doctrine 
is inculcated in the Vedic literature. A cursory glance at 
this method may prove of interest to the reader. The 
Highest Being must have certain characteristics. It must 
pre-exist all other beings i.e., it must exist all by itself 
prior to creation. The Highest Being must be the First 
cause of creation and it must also be the support of the 
whole universe. These characteristics are attributed to 
different beings in different parts of the Vedas. The Being 
who existed before the dawn of creation is said to be 
Hiranyagarbha 44 in one place. Rudra is said to exist prior 
to creation and none else, in another place. 45 The $ruti 
Vasudevo I m idamagra asit declares Visudeva as that being 
that existed prior to creation. In a like manner the 
creatorshlp of the world is attributed to different beings 
in the different Vedic passages. The world is said to be 

i/> A m T 

created by Suparna In one place, by Prakrti In another 
place, by Nescience in a third place 48 In one Sruti the 
world is said to have been created by a mere fiat of 
accident. 49 The sustainer or support of the world is Rudra 
or Vayu or Visnu according to different Srutis. Thus the 
characteristics of the Highest Being are attributed to 
different beings in the Vedic literature. Indra is called the 

44. Hiranyagarbha samavartatagre (Rik. Samh) 10-121-1 

45. Eko rudro na dvitiyovatasthe 

46. Ekah supamah sasamudramavive$a sa idam viiwam bhuvanam 
vichaste (Rk. Sam.) 10-114-4 

47. Pradhinadidamutpannam (PradhSna Prakriti) 

48. Asatah sadajayata (R.K Samh 10-72-2) 

49. Akasmaddhidamavirasit 
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Highest 50 in one Sruti while Vi$nu is declared as Highest 
among devas and Agni the lowest in another $ruti. 51 ' To 
evolve a scheme of monotheistic doctrine from a literature 
which abounds in such conflicting and bewildering 
statements would appear at first sight to be a formidable 
task. But a careful analysis illuminated by the torch of 
reasoning adduced by Sri Madhwacharya will be found to 
yield a consistent monotheistic doctrine. 

DEMONSTRATION OF Vl$NU AS THE HIGHEST PRINCIPLE 
Vi$nu the Brahman 

Sri Madhwacharya follows distinct lines of arguments 
in demonstrating the truth of this doctrine. The 
Brahmasutras are traditionally regarded as providing the 
necessary principles of Interpretation of the Vedic passages 
and determination of their import. The first aphorism 
(sutra) of the Brahmasutras 52 prescribes the enquiry 
(jlgnasa) of Brahman as the means of liberation from 
bondage. For a monotheistic doctrine nothing Is more 
appropriate than demonstrating that the ‘Being’ 
comprehended by the word Brahma in this aphorism is 
no other than the monotheistic principle sought to be 
established. Sri Madhwacharya unhesitatingly takes this 
line of argument and argues out that Brahma in this 
aphorism means Vi$nu - Brahma$abda§cha visnvaveva’ 
(B.S.B. p.2). The word Brahma in Vedantic literature 
refers to other entities also like the four-faced Brahma. 

50. Sarvasmadindrauttarah 

51. Agnirdevanam adhamah Visnuh paramah 

52. AthAto Brahma jignasa 
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the Vedas, and Individual souls. 53 The etymological 
meaning of Brahma derived from the root ’brih’ (i.e. big) 
is that which is big in every sense i.e., that which is 
perfect. Indeed the Sruti Brihantohyasm/ngunab says that 
Brahman is called Brahman because He is full of 
auspicious attributes i.e., Gunapurna In answer to the 
question In the sruti Atha kasmath Brahmetyachak$ate' 
why is he called Brahman? Now the word Brahma in the 
aphorism must refer to the Highest Being since a 
contemplation of the Highest Principle alone can lead to 
salvation. Again in the present context the word Brahma 
obviously refers to that Being which has the sanction of 
the seers to whom the question of the Absolute alone 
matters most. In the Mahanfirayanopani^ad it is said that 
the great seers contemplate that Being alone who reposes 
on the waters, who is the progenitor of the mother of the 
Universe and who is the supporter of the gods as 
Brahman. 54 The Upanishad also declares that Being, as 
higher than the highest and bigger than the biggest and 
that there is nothing higher than that Being. Now the being 
who is famous in the Vedic literature as the reposer in 
the waters is Narayana, the consort of Lak$mi and the 
word Narayana etymologically means a being who has 
the waters as his abode 55 In the same Upanishad He is 

53. BrihajatijivakamalasanasadbarasiSu (B.S.B.p.5) 

54. Ambhasya pare ....yatah prasuta Jagatah prasuti... yasmin 
deva...tadeva Brahma para mam kavinam 

55. Apo nara iti praktah Spo vai narasunavah ayanam tasyatah 
purvam tena narayanosmyaham 
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mentioned as Narayana, the Mahajneya i.e., the highest 
principle to be known. In the Bhagavadgita Arjuna Says 
that the great seers like Asita. Devala and others refer to 
Sri Kr$na (an avatar of Vl$nu) as Parabrahman i.e. 
Brahman par excellence^ Sri Madhwacharya adduces 
another argument in showing that the word Brahma in 
the aphorism refers to Vi$nu alone. The Brahmasutras 
form the third and last part of the Mimamsasastras. the 
Purvamimamsa of Jaimini forming the first and the 
Daivlmimamsa the second parts. 57 The Daivlmimamsa is 
attributed to the double authorship of two disciples of Sri 
Vyasa viz, Se$a and Paila. As a gesture of approval of 
the work Sri Vyasa is said to have composed the first 
and the last two aphorisms of the Daivimimamsa. Now 
the last two aphorisms read 'Savisnurahall’ and Tam 
brahmetyachak$ate’ 58 - He is called Vl$nu; ‘Him they 
refer to as Brahman’. From this It is obvious that Brahman 
refers to Visnu. In the Brahmasutras following Immediately 
after, it is therefore only natural that the word Brahman 
in the very first aphorism refers to Vi$nu alone. 

The all creator 

The second aphorism of the Brahmasutras - 
Janmadyasya yatab - defines Brahman as that from 
which the origin, sustenance, destruction of the world and 

56. Param brahma param dhama ... Asito devalo vyasah (Bh. G. 
10 - 12 ) 

57. Mimamsa trividah proktha brahmi daivi cha karmiki (G.T. p.10) 

58. It is interesting to note that $ri Vedantadesika quotes’these two 
sutras in addition to one more viz, ‘Ante harau taddarsnat'. 
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the like proceed. An examination with regard to this 
characteristic of the Highest Being will reveal Visnu as 
the only possessor of this characteristic. Although, 
Hiranyagarbha, Rudra and others are said to exist prior 
to creation, the words Hiranyagarbha, Rudra etc., in fact 
do not refer to them. The words primarily refer to Visnu 
alone since amongst all others Visnu alone possesses the 
characteristic of sarvanamata i.e., possessing all names. 
The ViSwakarmasuktha praises the glories of Him who 
alone possesses the name of all the gods (‘yo devanSm 
namadha eka eva') and refers to Him as the Being having 
a lotus in His navel (Ajasya nabhavarpitam yasmln 
viSwani bhuvanani tasthub). Visnu by His characteristic 
of having a lotus in His navel is famous as PadmanSbha. 
The Skandapur&na 59 says that the Vedas declare Visnu 
as the Being having a lotus In His navel. The Being who 
exists before creation is NarSyana alone and the words 
Hiranyagarbha, Rudra etc., are all merely other names of 
Narayana Himself. The Srutl 'VSsudevo v£ idamagra asit 
na brahma na cha $ankarah’ declares unequivocally that 
Vasudeva alone existed prior to creation and denies the 
existence of Brahma the four-faced and of Sankara. It 
might, however, be thought that there may be other Srutis 
which declare Rudra and other Gods as having all names. 
Sri Madhwacharya says emphatically that such is not the 

CA 

case, since the sruti yo devanam namadha eka eva' 
says there is only one possessing all names. _ 

59. Ajasya nabhaviti nabherabhut puskaram lokaiaram Tasmai 

namo bhagavate ... Vishvnave ... 

60. Na sarvanamatanyesam Srutavukthahi kutrachit (A.V.p.4) 
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The Defectless 

In another line of argument Sri MadhwachaTya 
postulates that the Being who is free from all blemishes 
is truly the Highest. If we examine the Vedic literature it 
will be found that Visnu alone of all the Vedic deities, is 
free from all blemishes (nirdo$a). The Highest Being 
must be necessarily independent, self-existing 61 and 
Perfect. 62 In the whole Vedic literature no kind of taint 
such as being subject to the cycle of births and deaths, 
possessing incomplete happiness, possessing limited 
capacities, being originated from a higher principle or 
being non-existent (in some sense or other) during the 
great dissolution (mahipralaya) are to be found 
associated with Visnu. All the other gods ‘cease to exist', 
as it were, during the great dissolution which is a clear 
indication of their dependence. All the gods and 
goddesses are created by Visnu in some sense or other. 
Lak$ml the consort of Visnu is also created 63 in the 
sense that the ‘will to create the world’ in her is 
occasioned by the volition of Visnu and not of her own 
free will. It Is however popularly said that the four-faced 
Brahma is the creator, Visnu the preserver and Rudra the 
destroyer of the world. But creation, sustenance and 
destruction are truly Vi$nu’s alone; Brahma and Rudra 
are merely instruments in His hands. In the Ambhrani 
suktha $ri Laksmi declares her overlordship over 

61. Sve mahimne pratistite 

62. Purnamidam Purnamadam (Bri. Up. 7-1-1) 

63. Yatah prasuta jagatah prasutl (Nar. Up) 
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suktha alone is calculated to lead to amrtatva and that 
there Is no other way at all. 68 The Purusa knowing 
whom is the only way for salvation is no other than 
Visnu. In Stanza ten of the suktha the Purusa is addressed 
as having two consorts HrI and Laksmi which 
unequivocally points out that Puru$a is Visnu. The 
characteristics of the Purusa mentioned in the suktha such 
as possessing thousand (i.e., infinite) faces, eyes and 
hands etc., are found in Sri Krsna when he presents his 
ViSwarupa to Arjuna.® 9 The PurAnas declared that the 
Being spoken in the Purusa suktha is Vi$nu alone. 70 
Innumerable puranic statements can be found declaring 
Visnu as the giver of salvation. 71 BhagavAn Sri Krsna 
says Knowing Me leads to salvation’. The abode of Sri 
Krsna Is the land entering which one never returns. 72 
That this Is the highest truth will be realized from the 
statement of Arjuna who says ‘I know what you say to 
be the absolute truth’. 73 Sri Krsna calls Himself the 
Highest Being 74 the ParamAtman. He is declared to be 
the Purusottama in the Vedic literature. 75 Arjuna is 

68. Tamevam vidwAn amrtta lha bhavati nanyah pantha ayanAya 
vidyate 

69. Ananthabahudaravakthranetram (Bh. G. 11-16) 

70. Sarvatah pauru$e sukthe gunah Visnorudeeritah 

71. Visnurhi data moksasya 

72. Yam prApya na nivartante taddhama paramam mama (Bh. G. 
9-21) 

73. Sarvamctadritam man ye yanmam vadasi kesava (Bh.G. 10-14) 

74. Mattah parataram nanyat (Bh.G. 7-7) 

75. Loke vede cha pratitah puruSottamah (Bh. G.15-18) 
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convinced that this is no empty boast on the part of Sri 
Krsna and begs pardon of the Lord for his ignorance of 
His Greatness. 76 

His Immanence, Transcendence : Visnu, the 
Gunapurna and Swatantra 

Vi$nu. the Highest Principle, is both immanent and 
transcendent. His immanence is declared in the $ruti 
"Purusa evedam sarvam”. All this is verily the Purusa 
and His transcendence in the Sruti “Atyatistadda 
sangulam...”. He transcends everything by a space of ten 
inches l.e., in an infinite degree. 77 Visnu is Gunapurna 
i.e., full of infinite auspicious attributes. This is a 
fundamental aspect of Visnu according to Sri 
Madhw^charya. The Acharya has shown that the purpose 
of the Brahmasutras is mainly to demonstrate this aspect 
of Visnu. The word Brahma etymologically means full 
of attributes and the speculation of Brahman in this 
aspect is inculcated in the Brahmasutras. The 
demonstration of Visnu as Gunapurna is effected in the 
Brahmasutras by showing that all words in their most 
primary sense denote Visnu alone who possesses in the 
fullest measure the attributes denoted by the words. The 
word Indra ordinarily refers to the god of heaven 
(swarga). But Indra means a wealthy person. Vi$nu the 
giver of all wealth to Indra surely must be called Indra 

76. See Bh. G. chapter 11 

77. Daia means infinite ‘Da&eti sarvamuddistam says Sri 
Madhwaeharya (Ai. Bh. P.55) 
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in the fullest sense of the word. When the word Indra 
therefore refers to Visnu we know Him as the possessor 
of Infinite wealth. In this manner when different words 
denoting attributes in an infinite degree are attributed to 
Him, He becomes Gunapurna. Again a person suffering 
misery is called 'dukhi.* Vishnu is also called 'Dukhi' 
since Dukha' of all is completely under the control of 
Vishnu. There is a principle of word meaning which says 
that when an entity owes its very existence to another, 
the latter is called by the name of the former. 78 When 
the armies of a king win a battle, the king Is said to be 
victorious. Visnu the eternal undisputed controller of all 
Is therefore called by the names of all entitles He 
controls. Thus all words refer to Him alone either as the 
controller or the possessor of an attribute in an Infinite 
degree and He is therefore Gunapurna i.e., full of all 
auspicious attributes. The first adhyaya of the Brahma- 
sutras Is called samanvayadhyaya and as its very name 
Implies all words are demonstrated to refer to Visnu 
thus proving that He is Gunapurna. 

In enumerating the metaphysical categories (tatwas) 
of existence Sri Madhwacharya classifies all existents as 
swatantra and aswatantra—the Independent and the 
dependent. 79 Vi$nu the Highest principle is Swatantra and 
all else aswatantra. The Srutis speak of Him as one 
without a second*—‘ekamevidvitiyam’ referring to Him 
as the only Independent Being. 

78. Yadadhina yasya satta tattadityeva bhanyate 

79. Swatantram aswatantrancha dvividham tatwamishyate (T.S.p.l) 
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His Will : 

Vi§nu is immanent in all things animate and inanimate, 
and but for Him things would not be what they are. He 
sustains all things at all times and the very existence of 
things is dependent on His Will. Things eternal and non¬ 
eternal exist due to His Will and exist under His Control. 
He is immanent in them both as controller and sustainer 
and transcends them at the same time. 

His Attributes : 

His attributes are infinite in number and each attribute 
is in itself Infinite both In content and extent. He is 
Ananda (joy or beatitude). Jn&na (knowledge) and Satya 
(Existence Par excellence or All Creator). Luminiscence. 
Mercy, Generosity etc., all raised to the power of Infinity. 
But His Ananda is different in quality and essence from 
the ananda of the individual soul and is therefore called 
vijatiya (of a different kind). Both are ananda because 
both have the characteristic of ananda viz, the feeling of 
comfort or convenience (anukula-vedaniyatva). But the 
essence of Ananda of Brahma is different from the 
essence of ananda of the individual soul. Again each 
attribute like Ananda has infinite sub-attributes in itself or 
infinite modes like moda (happiness derived from sight), 
pramoda (happiness derived from enjoyment), priyam 
(happiness derived from hearing), ananda (happiness of 
self) and the like. Each of these sub-attributes is again 
infinite in extent and content. The attribute of Jfiana 
(knowledge) has infinite modes in itself like vijhana, jfiana, 
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samjhana. prajnana and the like. His attributes and 
powers are innumerable and are His very nature-says 
the Sruti Parasya sakthihi vividhaiva Sruyate swabhaviki 
jhanabalakriya cha" (Svet.Up.6-8). Each attributes again 
can manifest itself as any other attribute. The attribute of 
Anger towards HiranyakaSipu is also the attribute of 
infinite Mercy towards Prahlada. Each attribute 
encompasses within itself all other infinite attributes. The 
characteristic of knowledge is to illumine and of 
happiness to feel elated. Now both these characteristics 
are found both in His knowledge and in His Anada. His 
attributes are identical with His Self as the Sruti *Neha 
nanasti kinchana' (Katha.up.2-1) declares. He is Identical 
with Himself. His Actions and His attributes. That His 
attributes are identical with His Self may be understood 
from the statement that His Knowledge is His avatar as 
Vedavyasa, His Hair Is His avatar of Krishna. His 
Speech is His avatar of ParaSurama. His Smell Is His 
avatar of Narasimha, His Eye is His avatar of Kapila and 
so on. The identity of attributes, actions and self of God 
is a special aspect of God's nature on which Sri 
Madhwacharya lays special emphasis in his works. The 
Acharya has shown how attributes and actions which are 
different in their concepts can be regarded as identical 
with God’s nature which is essentially eternal, in his 
famous work AnuvyakhyAna. 80 

80. Anityatvat kriyanantu kathamevaswampata.kriyasakthyatmana 

s,rta h.jnanam nityam kriya nityam.(A.V. p.ll) 
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His Achintyadbhuta Sakti 

He is again the Perfect Beauty and glorious in all His 
effulgence and colours. His infinite forms are soul 
stirring and soothing. He possesses attributes which are 
regarded ordinarily as opposed like big and small, 
manifest and unmanifest, light and heavy, known and 
unknown. He is smaller than the smallest and bigger than 
the biggest as declared by the sruti 'Anoraniyan mahato 
mahiyan.’ The Sruti ‘Gunah Srutah suviruddhascha deve 
santyaSrutanaivatra Sahka’ says that there are attributes in 
God which though ordinarily are opposites, however 
also inhere in Brahman and there are attributes such as 
no one has ever heard of. The power by which such 
opposite attributes inhere is called Achintyadbhuta&akti a 
super power it is impossible to conceive of, by us 
mortals a power which passeth all understanding. Again 
attributes which are regarded as derogatory or inferior 
in others become dignified when ascribed to Him. Eating 
too much is an indication of bad manners or want of 
delicacy. But eating the whole world in one gulp during 
the great dissolution is a virtue In Brahman, the Great 
destroyer. Brahman is again Infinite and Perfect every 
inch of Him. His avatSrs or manifestations are as perfect 
as His original form (mularupa) and if you take one 
form out of another what remains is still as perfect as 

A 4 

what is taken out. His avatars are non-prakritic and are 


81. Purnamadah Purnamidam-Purnasya Purnamadaya 

PurnamevavasiSyate (Br.Up.) 
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identical with Him in all respects. He is everywhere, 
always, and coexists with space and time. That, however, 
does not mean He is dependent on space and time. It is 
His will that space and time be the receptacles of 
everything in the universe and His pleasure that they may 
be so for Him as well. Brahman, space and time are 
swagata (self-existing) by His pleasure and eternally 
dependent on Him . 82 Although He exists everywhere 
always inside all things and outside all things. He Is 
unaffected, uncontaminated by them. He Is asartga 
(uncontaminated) as the Sruti 'Asartgohyayam puruSab' 
declares. He maintains all things as they appear In 
experience and but for Him things would not be what 
they are. Even what are ordinarily regarded as the 'nature 
of things (swabhSva) are really dependent on His Will 
and exist because of His Will. He has willed that they 
be so and so and therefore they are so and so . 83 He 
resides In all things, taking a form similar to them, 
possessing Himself the names of things and supporting 
their existence throughout. All activities or volitions in the 
world are motivated by Him and cannot be but for him 
as the Srutl Tena vina trinamapi na chalati-without Him 
not cven a blade of grass can move—declares. He is the 

82. Iso deSSscha kalaicha swagata eva sarvadS Itidhlnam ca 
tannityam (A.V. p.28) 

83. Dravyam karma cha kSlascha swabhfivo jlva eva cha 
Yadanugrahatah Santi na santi yadupek$aya (A.V. p.2) 

84. DevasyeSa kalascha swagata eva sarvada feadhinam ca 
tannityam (A.V. p.28) 
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All-seer eternally vigilant and eternally active. The world 
of animate and inanimate beings is merely a tool in His 
Hands. To be active is His very nature, to create, to 
protect, to destroy the world are in His very nature . 84 
He has nothing to profit by such ceaseless activity. He 
does not become imperfect If He does not create the 
world. All things owe their existence to Him; if man has 
no horns it is because He has willed it so. if space and 
time are receptables for all things it is because He has 
willed it so; if release from bondage is to be obtained 
after a prolonged process of sadhana it is because He 
has willed it so; if He creates the world from the 
beginningless Prakrit! It is because He has willed it so. 
All things everywhere and always owe their existence to 
He eternal Will. He. the Sgamas declare, gives them their 
existence (satta) in the sense that His Will maintains all 
things as they are. Eternal things are eternal because of 
His Will even as non-eternal things are non-eternal 
because of His Will. That space and time are under His 
control can be realised from the fact that He can 
encompass big things in a small space (as in Viswarupa 
in the mouth of Sri Krishna) and small things can occupy 
a large space (as jivatman which is atomic In nature and 
yet can pervade a much greater space by His grace). He 
can speed up time or retard it if He so wills. 

He is the Efficient cause of the universe, the material 
cause being the beginningless Prakriti. He is the great 
Architect of the Universe, its Hope and its Salvation. 


u~> u~> (J~> 
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CHAPTER-7 

REALISM OF $R| MADHWACHARYA 
Reality is existence in Space and Time 

In contradistinction with Advaita. which regards the 
world as Mithya or Anirvachaniya Sri MadhwSchSrya. 
holds the world to be real in the fullest sense of the term. 
His is a dynamic Realism, which confers significance on 
the world and evokes response in the sentient beings 
towards action and fulfillment. Realism holds that the 
objects of true knowledge exist 'out there' In the world 
having co-ordinates In space and time. The objects exist 
Independently of the perceiving mind and are 'out there' 
whether there be a perceiving mind or not. What is 
directly known in sensory experience is in no sense 
dependent upon the mind of the knower. Knowledge may 
be evanescent or transient but the objects of Knowledge 
need not necessarily be so. The objects act upon our 
senses of perception and generate Knowledge. Objects 
pre-exist perception. In perception the knowing mind 
makes contact with something other than itself (except in 
the case of self-knowledge) and knowing is thus a two- 
term process In which something other than the mind Is 
revealed to the mind. The world revealed to us in true 
knowledge is real. Now what do we mean by real? The 
only meaning we can attach to the term is existence in 
space and time'. When I say that I have a real rose before 
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me I mean nothing more or nothing less than that in front 
of me there is a rose at this moment. In this sense the 
rose is real. The essence of reality consists, in the entity 
of which reality is affirmed, in having specified co¬ 
ordinates of space and time. What does not exist in space 
and time cannot be real and is unreal. In the case of the 
illusion of the snake in rope, the snake is unreal because 
it does not exist at the time of perception in the place 
occupied by the rope. Hence it is unreal. Sri 
MadhwSch&rya regards the world as real in the sense that 
the world exists in space and time. Such realism is a 
necessary corollary to his epistemological position. Sri 
Madhwficharya defines pramana as the means of revealing 
an object as it is. Now how can an object be revealed as 
it is unless It be real? Only if the object Is real, i.e., only 
if the object exists in space and time, can we know the 
object to be as it is and can distinguish a knowledge 
relating to it to be as it is or to appear as It Is not. When 
what I experience or observe as a piece of silver is a 
piece of silver the knowledge is said to be true and if it is 
a piece of shell the knowledge is said to be false. Now 
for the knowledge to be true the object before me must 
be silver i.e., the object before me (in space) and now (in 
time) must eyist as silver. True knowledge therefore 
presupposes the existence of objects in space and time 
and thus Realism as the expression of existence in space 
and time as an inevitable corollary to the epistemological 
stand of Sri MadhwScharya. Reality of objects therefore 
consists in their existing at some place at some time. When 
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>t IS impossible to say that an object existed at some time 
a. some place the object is said to be unreal. Nowhere 
on earth at any time in the history of the world did any 
human being possess horns. Horns, however, may be 
real as the horns of a cow. but horns of a human being 
are unreal. The world though dependent on God exists 

" SPaC ' and '' me and is 'herefore real. The existence of 
he wo r ,d is due to Gods will, but that « exists at all ,s 
all that is required for i, to be called real. Dependent or 

ime7i ^ , an 7" ,y maV ^ “ " 8X,S,S s Pace and 
, , r “ G ^ ever V wh ere at all times. He Is 

the7. I" 7 7’ er ° f eX ' StenCe S P ace and time 
here Is no doubt about some difference between God and 

he world. For God exists in all time and space whereas 

the world does not. Any distinction is reality, as such 

between God and the world would cu, asunder the 

I2 V r ° ( ** Madhw * ch *'va and such 
his sys!^ ann ' hila,e ' he dls,ln 9 uis hing feature of 

Sri Madhw&charya's stand Is the metaphysical 
opposite of Advita and if he did no, successfully 
demons^,e another existent, which Is as real as Brahman 
and different from Him ,n essence, the advent of his 
system m the realm of Indian metaphysics could no, 
have been of much significance. Statements are to be 

declar A * he Dva “ a which 

declare that the world is as real as Brahman through 

dependent on Him 85 _ s 

85. Yadrisam Brahmanah Satv am ladrisam (agMastvapi' 
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Sri Madhwdcharya defines real as abadhya 
(unsublated). Whatever is unsublated is real l.e., it exists 
in space and time. When 1 apprehend a snake as a snake 
my knowledge of the snake is not contradicted or 
sublated when I go near and observe the snake. But I can 
see the snake when I go near only if the snake is there 
before me (in space) and now (In time) when I go near. 
The non-contradictation of my original knowledge of the 
snake is due to the existence of the snake In space and 
time. If, however, when I went near what had appeared 
as a snake, I saw a rope existing In space and time my 
original apprehension would become false knowledge. 
What is not falsified is real and we realize in experience 
as real those that are not falsified by later knowledge. 
This definition of real as abadhya as given by Sri 
MadhwSchfirya is consistent with experience. Whenever 
I see an object my further reactions are based on the 
belief that the object exists ‘out there' and now'. Along 
with the perception of the object I am aware of the object 
as existing and if I attempt to grasp the object it is 
because I believe the object exists when it is presented 
in experience. Whenever I apprehend an object I 
apprehend it as being out there’ 'now' and the spatial 
and temporal elements are also the true deliverances of 
perception. When I mistake a piece of shell for silver and 
try to grasp the silver so presented in my perception I 
realize the non-existence of silver and the existence of 
shell. This later knowledge sublates the prior one. What 
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is never sublated or has no ingredient or potency for 
sublation is real. Reality is thus a matter of experience 
and objects are given is real l.e.. existing in space and 
time in experience. The distinction between real and 
illusory cannot be other than' being unsublated'and 'being 
sublated What I see through my window at dead of 
night as the face of a thief to be real. I want to know 
whether the face of the thief existed near the window (in 
space) and at dead of night (in time). If his face had the 
co-ordinates of space and time as my window and dead 
of night respectively the thief was real. Reality of objects 
Is thus experience in space and time. Unreality or 
Illusoriness is non-existence in space and time. It Is 
however not necessary that to be 'real' an object should 
exist at all time. Only eternal objects exist at all times 
and non- eternal objects exist at some time or other An 
evanescent thing like a Lightning is as real as my 'self 
although the former is only transient and the latter 
enduring. Whatever has co-ordinates In space and time 
Is real. Reality has therefore been succinctly defined as 

'Tralkallkanisedha-apratiyogitvam' l.e.. as that relative to 
which it is impossible to predicate negation in time-co- 
ordinate past, present and future. 

Arthakrlyakaritva 

We can always distinguish between a real thing and 
an unreal thing in a practical way. This is afforded by 
what is called the capacity to produce effects in the shape 
of realized ends (arthakriyakSritva) possessed by real 
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objects. A real object can always produce appropriate 
effects. A Lightning is real because it can produce effects 
such as striking a building or lighting the way to a lost 
traveler in the night. Unreal objects cannot produce such 
effects. We cannot make ornaments out of the silver 
perceived in the shell in an illusion. When we mistake a 
rope for a snake fear is produced in us. It would appear 
that the unreal snake produced the effect of fear. But It 
is not the snake that produces fear. The knowledge Is 
real in the sense that It Is produced and this real 
knowledge produces fear and not the unreal snake. To 
a person who has not heard or known of a snake as 
dangerous, seeing a snake does not produce fear. It is 
seeing the snake together with the prior knowledge of the 
snake as dangerous that produces fear. Whether a snake 
exists or not fear is produced by the knowledge, which 
has snake as Its content. In all cases In experience it will 
be found without exception, that the capacity to produce 
effects is the test of reality. Sri Madhwacharya says 
Badhyam n^rthakriyakari’ (A.V. p. 16). Whatever is 
sublated cannot produce effects. Therefore when Sri 
Madhwacharya says the world is real he means the world 
we experience every moment of our existence, exists in 
space and time and produces corresponding or 
appropriate effects which have a profound Influence on 
us. ‘Life Is real and life is earnest' as the poet has said. 

Now the statement that the world is real does not 
require as much demonstration as the statement affirming 
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the unreality of the world. It is almost a natural point of 
view, consistent with experience, to regard the world as 
real. The burden of proof of unreality of the world rests 
on those who declare it to be so. For the realist it is 
enough to say that the world is real because in all our 
actions and reactions in dally life we tacitly assume the 
world to be real. Let them prove who say so the 
unreality of the world. Sri MadhwScharya therefore after 
adducing proofs demonstrate the realism of the world 
devotes a great part in his works to the refutation of the 
doctrine of Illusoriness of the world. 

Pramanas in favour of the reality of the world 

The three pramanas Pratyaksa. Anumana and Agama 
prove the reality of the world. Reality consists In being 
unsublated and there are some pieces of knowledge, 
which are are never sublated. 86 The ob)ects of such 
knowledge must necessarily be real and the world of 
such objects must be real indeed. It has already been 
explained that Internal knowledge is always unsublated. 
The Saksi experience pleasure and pain and such 
experience being unsublated show that pleasure and pain 
are real. The Saksi perceives space and time in all 
perceptions. Even in my perception of a rope as a snake 
before me now although the knowledge of the rope 
arising later sublates the pr ior knowledge of the snake. 

86. No dukhanubhavah kvapi mithyanubhavatam vrajet 

(A.V. p. 36) 

The experience of misery can never become falsified. 
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the spatial and temporal elements ‘before me’ and ‘now’ 
are not sublated. It is a fact that I perceived before me' 
at ‘that time' something or other the nature which I might 
have mistaken. There is no denying knowledge of spatial 
and temporal elements. They therefore turn out to be 
real. The Acharya therefore says 'Satyatvam 
gaganade$cha sak$ipratyaksadhitam’ - the reality of space 
and time are demonstrated from the evidence of pratyak$a 
of Saksi, the perceiving self. The objects of the world 
such as houses, hills, rivers, horses etc., are revealed In 
pratyaksa as existing. Such revelation in pratyaksa is the 
proof of their reality because they are revealed as existing 
in space and time, which is the essence of reality. Some 
perceptions are. however, false. But that a perception is 
false can be determined only by another perception 
whose validity cannot be questioned and to question such 
validity would be to land in infinite regress. When I want 
to know what I perceive as a snake is really a snake I 
go near and observe to better advantage and the 
perception under more favourable circumstances 
convince me that the snake is real if the later perception 
also presents a snake. If I cannot believe or trust the later 
and more trustworthy perception. I want one more 
perception which in turn may require another and so on. 
In such case I never can really know whether what I see 
before me is a snake or not and my future action would 
be undecided. But such however is not the case in actual 
experience. Were it so. life would be impossible. We 
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have to and we do stop at some stage or other and say 
now this must be true'. The decisive ultimate stage dan, 
however, only be another perception or pratyaksha and 
hence pratyaksha or perception can and will reveal 
reality. In fact all our actions and reactions are based on 
presuming reality of objects revealed In perception or 
pratyaksha unless they are falsified by a later pratyaksha. 
That a former pratyaksa revealed a false object can be 
decided only by a later pratyaksa. Now there is no 
evidence whatever that the world presented to us In 
experience in pratyaksa Is not real. In perceiving an object 
the Saksi perceives it as existing normally and in case 
there Is no sublatlon decides the object perceived to be 
real. In so far as the Siksl Is satisfied and convinced 
about the existence of the object at the time of perception 
the object must be deemed to be real. Some perceptions 
are known to be fallacious such as perception of the 
apparent sizes of distant objects. The moon appears one 
foot in diameter although the real diameter Is many miles. 
We know in experience that distance deceives in this 
matter of size and no one will mistake the apparent size 
for the true size. Such perception is known to be 
fallacious or inept (apatu). Barring therefore the cases of 
such fallacious perception and the cases of possible 
illusions, pratyaksa reveals the world of object as real 
as also the world of space and time. The world is 
therefore real. 

That the world is real may also be proved on the 
evidence of AnumSna. The form of the Anumana can be:- 
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“The world is real because it is the object of true 
knowledge. 87 just as Brahman”. Now whatever the object 
of true knowledge is real. Brahman must be revealed in 
a true knowledge. Even so whatever else is revealed in 
true knowledge, must like Brahman, be real. The 
knowledge of some objects in the world is true because 
it is not sublated and so the objects revealed by such 
knowledge must be real. A second syllogism runs thus: 

QO 

‘‘the world is real because it produces effects.” 
Whatever produces real effects must be real. The objects 
of the world produce effects In us such as desire, hope 
etc., and goad us to activity and striving. The objects and 
the world of such objects are therefore real. 

Realism or reality of the world is declared un¬ 
equivocally in the Agamas. In the $ruti ‘ViSwam Satyam 
maghavanayuvorlda paSchana praminathivratam vam' 
(R.V. 2. 24.12). You intelligent Indra and Brhaspati! Your 
world is real. The gods know about your protecting the 
world’ -the world is declared to be real. In the Srutl 
Yacchiketa satyamittannamogham’ (R.V. 8-1-27) - that 
which He created is real and not without capacity to 
produce effects (is real because of the capacity to produce 
effects)- the world created by God is said to be real and 
real because it can produce effects. In the Sruti 
“Kavirmanisi paribhooh swayambhooh yathathathyato- 
arthan vyadadhat saswati-bhyasambhyah’ (Isa-Up) it is said 

87. Vimatam satyam pramAnadrstavat yathatma (Mi. Kh. P.I.) 

88. Arthakriyakaritvaccha satyatwa sadhanam bhSvati (Vadavali) 
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that God who is omniscient and omnipotent and 
independent created the world of reality at all times. In a 
similar manner a host of Srutis and puranic passages may 
be quoted declaring the reality of the world. The 
Bhagavadgita (16-8-9) says that those that call the world 
unreal or asatya are people who have lost the true vision 
and by doing so they harm the world. 

Refutation of the Doctrine of Anirvachaniyatva of 
the world 

The Advita Vedanta holds that the world is Mithya 
or anirvachaniya. By anirvachaniya Is meant being 
different from real and also from unreal. The world, it 
is said, lacks the characteristic of the real, as also the 
characteristic of the unreal and should therefore be 
regarded as neither real nor unreal. The world Is 
sadasadvllaksana i.e. t different from sat (or real) and asat 
(or unreal). Sadasadvilaksana and anirvachaniya are 
synonyms. The characteristic of the real is ‘being 
unsublated.' Brahman is real because knowledge about 
Him cannot be sublated. But the knowledge of the world 
will be sublated after one attains the true knowledge of 
the Brahman and so the world cannot be real. Again what 
is unreal cannot be perceived as for example the horns 
of human being or the flower in the sky. The world, 
however, is perceived by one and all and cannot 
therefore be unreal. Such is the argument in favour of 
the world being regarded as anirvachaniya. Another 
argument advanced in favour of the world being Mithya 



REALISM OF $Rl MADHWACHARYA 


103 


is the famous syllogism of the Advaita Vedanta. The 
world is Mithya, because it is perceived, just as the silver 
in the shell.’ Whatever is perceived is Mithya is the form 
of this syllogism. The Srutis also are said to declare the 
Mithyatva of the world. In the Rgveda the Naradiya 
suktha speaks of Tamas (Avidya i.e.. Cosmic Ignorance) 

— ‘Nasaddsit nosadasittadanimnSsid rajo novyomaparo 
yat. Anidavatam swadhayatadekam Atama asit’ (Rgveda) 

— ‘there was neither sat then (during the great deluge) 
nor was there asat. nor rajas, nor the all pervading space 
He alone was there by Himself.' There was tamas. The 
tamas said to exist during the great dissolution before the 
creation of the world is the Cosmic Ignorance, which is 
the material cause of the world. Since neither sat nor asat 
was existing then what existed must have been different 
from sat or asat i.e., must have been Sadasadvilaksana 
likewise. Again the Sruti ‘Mdydm&tramidam dvaitam 
advaitam paramarthatab’ (Ma.Up) says the world of 
difference is mere illusion and non-difference is alone 
real. The world, it is said by the Advitha school, is the 
product of AjnSna (Cosmic Ignorance). Such Ignorance 
is said to be of two kinds viz., Maya and Avidya. Maya 
is the power by which illusion is occasioned to an 
individual and avidya is the power by which every one 
is subjected to the illusion. A mesmerist or magician 
produces illusion to his audience but is himself no victim 
of such illusion. The mirage is an illusion to everyone. 
The world is a big cosmic illusion caused by 
beginningless avidya and is therefore not real. 
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§ri Madhwacharya refutes the above arguments 
advanced by the Advaita school. At the very outset he 
knocks down the very concept of anirvachaniya or 
Sadasadvllaksana and says that there is no warrant at all 
for such a concept. 'Sadasadvilaksane pramanabhavit 
(V.T.V.7)- there is no evidence for the concept of 
Sadasadvllaksana. In experience either a thing is real (sat) 
or unreal (asat) but it cannot be different from real and 
also from unreal. When a thing Is not real It is unreal 
and when a thing is not unreal it Is real. There Is no 
halfway house. We have experience of only two 
categories viz., real or unreal and we have no experience 
of category, which can be characterized as being neither 
real nor unreal. 89 The concept of anirvachaniya or 
Sadasadvllaksana is therefore unwarranted by experience. 
In the NSradiyasuktha quoted above by the Advaita 
school the words sat or asat cannot mean real or unreal 
respectively which are however their normal word 
meanings. There is difficulty in the Sruti itself for retaining 
these meanings for those words. If we assume that sat 
means real and asat means unreal and that since both are 
negated tamas Is different from real and from unreal. 
This, however, Is not possible since according to Advita 
Brahman Is Real. If therefore this sukta is taken to 
declare tamas or Cosmic Ignorance as Sadasadvilaksana. 
We will have to admit that Brahman is also Sada¬ 
sadvilaksana. It is therefore obvious that the words'sat’ 


89. Sadasatordvayoreva sarvairanubhyamanatvat (V.T.V. p.7) 
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and ‘asat’ in the present context have meaning different 
from their usual word meanings. Sri MadhwAcharya 
therefore says that in accordance with the Madhyandina 
Sruti ‘Yadanyadva yoschantariksacchaetatsat' Tejas which 
is different from air and Aka§a is sat-Prithvi, Ap and 
Tejas are sat and air and Aka§a asat. The suktha in 
negating the existence of *sat’ and asat’ during the great 
dissolution negates the existence of the five elements in 
their gross form. They were as yet uncreated. The 
NAsadiya suktha therefore cannot be regarded to support 
the concept of Sadasadvilaksana. 

The argument that the world is different from the real 
because it is sublated and different from the unreal because 
it is perceived is not valid. Sri Madhwacharya says ‘Na 
cha badhyam jagadityatra kincinmanam' (Tatv.). There is 
not the slightest evidence to show that the world is 
sublated either now or at some future time. There Is no 
evidence that the world consisting of space and time and 
matter is sublated by any later knowledge as known In 
pratyak$a. It cannot be said that the syllogism trying to 
establish the anirvachaniyatva of the world sublates the 
world, because that would be begging the question. The 
world can be said to be anirvachaniyatva only after It is 
shown that it is sublated. The $ruti ‘Jnatedwaitam na 
vidyate' although apparently means that the world of 
differences vanishes after the knowledge of Brahman, is 
shown after examination to yield an entirely different 
meaning. That it is not possible to show that the world 
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is or can be sublated. If it cannot be shown to be sublated 
it cannot be proved to be different from real. Again it is 
not quite correct to say that the unreal cannot be perceived 
to be known. Unless we know what is unreal we cannot 
know that which is different from unreal. Thus the 
arthapatti of the Advaitin becomes invalidated. 

The syllogism ‘the world is Mithya because it is 
perceived just as the silver in the shell* bristles with 
innumerable falacies. At the outset the Advaitin would find 
it difficult to say exactly what the word Mithya means. 
The usual meaning of the word Mithya is unreal. But since 
the Advaita holds that the world is different also from 
unreal, the word Mithya cannot mean unreal In the present 
case. It cannot mean anirvachaniya because the concept 
of anivachaniya is wholly untenable. Then again, to say 
that what is perceived or known is Mithya would be a 
dangerous generalization. According to Advaita. release 
from bondage results from the knowledge of Brahman. 
Hence Brahman must be known. He becomes Mithya 
because whatever is known is said to be Mithya. In the 
Advatlc syllogism three Hetus or middle terms are 
adduced to support the S*dhya. The world is said to be 
Mithya because it is perceived, because it is a jada and 
because it is paricchinna or limited. Jadatva means a 
pramatritva (not being the knower). The world Is Mithya 
because it is not the knower is the meaning of syllogism, 
with the second Hetu embodied in it. Now. according to 
Advaita. Brahman also is not a knower because He is 
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presuppose at least two real entitles. Therefore Sri 
MadhwScharya says BhrAntikalpita-vechajagataha- satyam 

jagdvayamapeksitam' (V.T. V.p. 14).' to say that the 

world is an illusion would require at least two other 
real worlds'. It is not possible for the illusion of silver 
in shell if there be no real silver and no real shell. Now 
let us examine what the elements are that are required 
to produce an illusion. In the case of the illusion of silver 
in a shell an object before us appears to us as silver and 
when we go near the object It Is found to be not silver 
but shell. The silver appears to be in the place of the 
shell. Now if there was no shell before us we could not 
have had the illusion. The basis (adhistana) of the illusion 
is shell. Again If we have never seen silver before, we 
cannot have the illusion of silver in the shell. Lastly we 
mistake the shell for silver and not for a bark. This is 
because there is some resemblance (Sadrsya). Because 
of a piece of real silver before and we must have a real 
shell before us now and there must be some 
resemblance between them. Now if the world is to be 
regarded as an illusion we will have to admit of two real 
worlds, which resemble the illusory world. Would it not 
be wiser and philosophically more economical to accept 
our world as real instead of having to posit two other 
real worlds? 

The doctrine of un-reality or illusoriness or 
anivarchaniyatva of the world thus stands refuted in the 
system of Sri Madhwacharya. 






CHAPTER-8 

THE CONCEPT OF DIFFERENCE 


Concept of Difference is Untenable says Advaita 

The relation between the three entities (tatwatraya) 
viz, lswara, chit (animate beings) and achit (inanimate 
matter) is a matter of fundamental speculation in all the 
systems of Indian Philosophy. The relation is conceived 
of in different ways in the different systems. Advaita 
regards the chit as non-different from Uwara or Brahman 
and the achit as mere illusion lacking in substance. 
Visistadvaita regards the chit and achit as the modes of 
Brahman and therefore non- different from Him. The 
Bhedabheda School regards relation as one of difference 
and non-difference as well. Sri Madhwachirya , however, 
regards the world of animate and Inanimate beings as 
essentially different from Him and essentially different 
from one another. In fact Sri Madhwich^rya adumbrates 
five-old difference (pancha-bheda) between any two of 
three entities viz between l&wara and the individual soul 
(chit), between Uwara and inanimate matter (achit) 
between one individual soul and another, between 
individual souls and inanimate matter and between one 
inanimate matter (jada) and another. 

The essential point about difference is that two entities 
said to be different are different in their essence 
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(Swarupa) or In the stuff of which they are made. But 
such a difference does not. however, preclude mutual 
influence on one another. Uwara in spite of being 
essentially different from chit and achit is however their 
overlord. They are dependent on Him for their very 
existence and sustenance; In fact it is their very 
dependence on Him that indicates their essential difference 
between Him and the world of animate and inanimate 
beings. We may speak of Uwara as non- different from 
the world in the sense that the world cannot exist but for 
Him and He is In His very essence different from the 
world. The implication of difference (bheda) in &ri 
Madhwacharya s systems is that the essences of the 
entities are different. 

Refutation of the untenability of Difference 

It is a matter of common experience that we 
distinguish between the various objects which are revealed 
to us in knowledge. When I see a chair, the content of 
my knowledge is different from the content of my 
knowledge, when I see a pot. Both when I see them 
together and separately I understand that they are 
different. The question is whether we really perceive a 
difference between a chair and a pot. Advaita would say 
that it is not possible to admit that we perceive difference 
at all. The concept of difference, it says, is riddled with 
inconsistencies. Now difference (bheda) is a relation 
between two objects like chair and pot. The relation 
cannot exist of itself because we do not perceive 
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difference as such. We perceive difference between two 
objects. Difference has reference to two objects. Therefore 
difference must be conceived to reside in either of the 
objects or in both. In the former case the difference reside 
in one object and the content of difference would be the 
form the pot has the quality being different from the 
chair’. In saying ‘the pot has the quality’ the difference 
is attributed as residing in the pot as a quality and in 
saying being different from the chair' the difference is 
regarded as having a reference to the other object. To 
affirm such a quality as difference’ in the pot, which has 
a reference to a chair, must have the knowledge of the 
chair as different from the pot. Thus the realisation of 
difference between the pot and the chair would Involve 
a prior knowledge of their difference which would 
depend on the realisation of their difference. It Is said that 
difference resides in both objects or being qualified by 
them. We would have to say ‘the pot and the chair are 
different’ or there is a difference between the pot and the 
chair’. In either case we cannot perceive mere difference 
and we can only perceive difference between two objects 
or two objects being different. Now to say that the pot 
and the chair are different we must know the pot and the 
chair from which it is different; otherwise we cannot say 
that the pot and the chair are different. Or to say that 
we perceive a difference between the pot and the chair 
we must know a pot. which is different from the chair. 
Thus to know the difference between two objects a prior 
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knowledge of their difference is necessary and the prior 
knowledge of their difference would involve a knowledge 
of their difference. We therefore find it extremely difficult 
to explain the knowledge of difference. (Again difference 
if it exists must exist in the objects either identical with 
them or different from them. It cannot be said to be 
Identical with the objects because if it were so the object 
and difference would become synonymous. Nor It is 
possible to say that it (difference) Is different from the 
objects. To admit so would be to admit another 
difference between from the one before it and so on ad 
infinitum. This would compel us to admit of Infinity of 
differences so that the nature of the first difference 
becomes inderminate. From all these considerations says 
Advalta, the concept of difference becomes untenable and 
difference is only seeming and cannot be real. 

Difference is Identical with the object 

Sri MadhwScharya. however, cuts away the circular 
arguments said to be involved In the concept of 
difference by declaring the difference is identical with the 
object Itself 'padarthawarupatwSt bhedasya' (V.P.V.p. 6). 
The difference of a pot from the chair lies in its potness, 
which is identical with the pot and the difference of a chair 
from the pot lies in its chaimess. When I perceive a pot 
I perceive Its potness also and in perceiving its potness 
I realize that it Is different from chairness, cowness, or 
any other-ness. In experience whenever we see an object 
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we see the object as different from the objects. As the 
Acharya says 'pr&yab sarvato vailak$anyam hi 

padarthaswarupam drsyate' (V.T.V.p.6). Generally an 

object is perceived as different from all other objects. 90 
Now why should we say that difference is identical with 
the object ? 

Difference is one of essence 

Sri Madhwacharya answers by saying that if we do 
not admit that difference is identical with the object, we 
would not able to realize it as distinguished from other 
objects Yadi na swarupam bhedah tada padarhe dr$te 
prayah sarvato vailaksanyam tasya na jhayeta (V.T.V.p.6.) 
Now how do we know that when we see an object we 
see it as differentiated from other objects? Again says Sri 
Madhwacharya “Ajnate cha vailak$anye atmani ghatah 
ityapi sam$ayab syat ....nahi kaschit samSayam karoti" 
(V.T.V.p.6). If we do not perceive an object as 
differentiated from other objects then we should legitimately 
feel a doubt about its nature and confuse it with other 
objects like our 'selves’. It is because we do not perceive 
the difference between a lamp-post and a person at a 
distance during dusk that we feel a doubt about the object 
we see. The non-perception of difference should result 

90. Generally implies exceptions. The exceptions are cases of doubt 
when we are not sure whether the object is one thing or another 
similar to it. When we see a lamppost from a distance at dusk 
we are not sure whether what we see is a lamp-post or a person 
standing there. 
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when there is doubt about the nature of the object 
perceived. But in experience we do not have any such 
doubt. When I see an object outside I do not confuse it 
with my ‘self* and I perceive it as differentiated from 
myself. Perceiving an object is perceiving as differentiated 
from other objects (Bhedastu swarupadarSan^deva siddah) 
(V.T.V. p.6). Although difference (Bheda) is identical with 
the object we can speak of difference as If it were different 
from the object by the relation of what Is called 
saviSesabheda or qualified non-difference. The qualification 
removes synonymousness of object and difference and 
non-difference declares that it is identical with the object. 
There is between the difference' and the 'object' a 
difference without a distinction. 

The five-fold difference between Jiva. Jada and 
Paramatma 

The difference contemplated by Sri MadhwichArya is 
a difference in essence. The five-fold differences can be 
proved on the basis of experience. In the first place we 
have to admit the fundamental differnce between chit and 
achit (sentient beings and non-sentient matter). What 
differentiates matter from sentient beings is the want of 
capacity to know. The capacity to know i.e., the capacity 
to comprehend is the prerogative of intelligent beings or 
souls. In the psychology of perception we have the 
object perceived at one end and the perceiver who is the 
subject at the other end. The subject of knowledge is the 
perceiver called saksl. which has the capacity to 
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comprehend. Matter cannot comprehend things. Thus we 
can differentiate between matter and intelligent beings 
called souls (jivas). Again we can differentiate between 
one kind of jada (non-sentient matter) and another. For 
example, the Saksi perceives space (Akasa) and time as 
real existents. Space and time are non-sentient and are 
therefore essentially different from sentient beings (jivas). 
Space and time are the receptacles for everything else 
including non-sentlnent matter. Space is again perceived 
directly by saksi. Thus from the epistemological basis of 
Sri Madhwacharya’s system we can establish the 
difference between the outside objects which are generally 
jadas and the perceiving entity which is the jiva, the 
former forming the object and the latter the subject in any 
perception or piece of knowledge. Again from the 
concept of Sak$i and the allied or associated concepts 
of space and time which are directly perceived by the 
sak$i we can establish the difference between one jada 
(like space) and another (like time). 

An analysis of experience would show the essential 
difference between one sentient being and another. We all 
have self-knowledge as when we say I know myself’. 
Whatever doubts I may have about every other thing in 
the universe I am at least sure about my own existence. If 
I doubt about my own existence I cannot believe in 
anything else. Now this sense of I-ness persists in all 
human beings throughout their lives. Whatever changes 
may take place about me. whatever, vicissitudes I may 
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undergo, whatever changes may take place in my physical 
body I never feel I am 'not-F This persistence of 4 I am V 
in spite of all changes in other respects points to the 
community of the entity called the soul and its difference 
from non-sentient matter is borne out by its capacity to 
comprehend. It is the T that feels and that knows. Thus I 
know that I exist in my body, that I am different from my 
body and that I am non- material in nature (Swarupa). 
Now how do I know that 'selves’ similar to me who have 
the capacity to comprehend and who are also sentient 
like myself, exist* 5 Sri Madhw&ch&rya says we can Infer 
the existence of other selves like us from the similarity of 
behaviour of their physical bodies and ours: ’chestAlirtgena 
sStmatve paradehasya sadhite' (U.Kh.p.l). We can establish 
the existence of souls In the bodies of others from the 
behaviour of their bodies. My body behaves and reacts 
in some way and the bodies of other human beings behave 
and react in the same ways. I therefore infer that their 
bodies do possess souls even as my body possesses ‘me’ 
as the soul. Thus we have souls inhabiting the various 
human bodies. Now do these souls inhabit the various 
human bodies? Now are these souls identical or different 
from one another? Sri MadhwAcharya says it is a matter 
of experience that we feel different from other selves... 
’Anyatvam svatmanab tasmat sarvairevanubhuyate* (U.Kh. 
p.l). If my ‘self and the ‘self of my friend are not different 
but identical then whenever I experience happiness he must 
also experience happiness and whenever 1 have the 
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knowledge of some object he too must have the 
knowledge of the same object. Our experiences must be 
identical. Such however is not the case and we are 
therefore different from each other. Thus we are aware of 
ourselves in our self-perception, of other selves from 
inference and we are aware of the difference between 
ourselves and other selves in actual experience. The 
difference between individual souls again stands established 
on the basis of experience. 

It now remains to demonstrate the difference between 
iswara and the individual souls on one hand and between 
I$wara and Jada on the other. So far as the latter Is 
concerned, it would be sufficient to remark that I§wara 
who on all hands Is considered as pure knowledge and 
pure bliss must essentially be different from jada or non- 
sentinet matter. But metaphysicists are not wanting who 
would declare even the non-sentient portion of the 
universe as a manifestation of Uwara or Brahman. 
Brahman, it is said, is the material cause (UpSdana 
karana) of the world of sentient and non -sentient beings 
composing the world. 

The visistadvaita system regards Brahman as the 
parlnama upadana of the world i.e.. Brahman has 
transformed Himself into the form of the world. The 
Visisfadvaitin however cannot really accept Brahman as 
the material cause of the world In a literal sense just as 
mud or clay is the material cause of a pot. Because it 
would be ridiculous in the extreme to say that Brahman 
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who is pure unalloyed Bliss and pure Intelligence 
transforms Himself into the miserable creatures of the 
earth and into non-intelllgent matter. When therefore 
pressed to explain his position the Visistadvaitin answers 
by saying that the world of sentient and non-sentient 
beings though different from Brahman are his modes or 
his Body and Brahman with these in the finer state takes 
the form of the world with these In the gross state. It is 
clear from this that what undergoes a change is not 
Brahman but the sentient and non-sentient beings from 
the finer (Suk$ma) to the gross (Sthula) state and 
Brahman cannot be regarded as the material cause in the 
accepted sense of the term. 91 

The Advaita regards Brahman as the vivarta upadina 
of the world. In the Illusion of the silver in the shell there 
is nothing other than shell from which silver may be 
regarded to have sprung up. The shell is the basis of 
silver although the shell has not been actually transformed 
into silver. The silver appears in the shell and the shell 
may therefore be regarded as the upadana of the silver 
and it is only what may be termed vivarta up&dana ‘as 
if it was the material cause’. In this sense Brahman, it is 
said, is the upadana of the world. Such a view Is 
however untenable since that the world is not an illusion, 
as Advaita would have it. 

To regard our world as an illusion we have to admit 
of two other real worlds, which would be a superfluous 


91. The argument against the ViSistadvaita view is forcefully and 
clearly put in the pages of Nyayasudha (p. -196-199). 
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procedure, it being easier to accept our world alone as 
real. Uwara is therefore different from non-sentient 
portion of : the world. Sri Madhwacharya seeks to 
demonstrate the difference between I&wara and the 
individual soul again on the basis of experience. It has 
already been pointed out that the Sak$i has experience 
of misery sometimes. Such an experience cannot be 
unreal because it is not sublated at any future time. 'Na 
dukhanubhavakvapi mithyanubhavatam vrajet’ says Sri 
Madhwacharya (A.V.p.36) the experience of misery can 
never become false. This is because as he says again, 
‘Nahi b&dhah kvachiddrstah duhkh&dyanubhavasya tu' 
(A.V.p.36). There is no sublation of experience of misery 
at any time. Thus the individual soul emerges as an 
entity tainted with misery. Iswara or Brahman is declared 
in the scriptures as pure Bliss (Ananda) and therefore 
there must be an essential difference between Brahman 
and the Individual souls. Sri Madhwacharya again says 
‘Ajfiata chalpa$aktitvam duhkhitvam swalpakartrta 
sarvagnatadisagunaviruddha hyanubhutigh’ (Up.Kh.P.I) - 
ignorance, limited power, misery and limited capacity to 
create are what we experience. We also experience the 
difference from the attributes of Brahman whose powers 
are unlimited and attributes are infinite. 

Harmonisation of Bheda and Abedha srutis 

It would now be time enough to consider the 
problem of difference on the basis of scriptures. In the 
first place there are what are called bhedasrutis and 
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abheda Srutis i.e., srutis which appear to declare 
difference between Brahman and the individual soul and 
Srutis which appear to declare their identity or non¬ 
difference. All the Acharyas have tried to reconcile the 
two classes of Srutis to harmonize with their system of 
metaphysics. Sri Madhwacharya harmonizes the Srutis on 
the basis of a fundamental postulate in his epistemology. 
Whenever there is a conflict (seeming) between two 
pramanas, that pramana which has the prerogative (i.e., 
upajivya) In the matter under discussion must have 
superior validity and the other pramana has to be 
interpreted so as not to contradict the former. The 
difference between individual souls and God is a matter 
cognizable by pratyaksa and pratyaksa has greater 
validity than Agama in this matter. No Agama can 
therefore invalidate the decision of Pratyaksa and 
therefore abheda Srutis cannot inculcate identity of 
Brahman and individual souls. But. that however, is not 
the only point. Sri Madhwacharya has considered in great 
detail almost all the abheda Srutis quoted by the other 
schools and on the basis of internal evidence in them 
shows that the abheda Srutis do not inculcate identify of 
essence of Brahman and the individual souls. In the 
Visnutatvavinimaya and the GitAtatparya he examines the 
abheda Srutis in detail and shows clearly that their 
purport is very different from declaring essential identity 
of Brahman and the individual souls. He supports his 
interpretations with proper quotations of smrithis and 
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purnas and short of total rejection of the authorities 
quoted by him it is difficult to disagree with him. 

Examination of the Sruti - Tatvamasi 

The famous sruti 'Tatvamasi' in the sixth canto of the 
chandogya Upanisad finds detailed and incisive elucidation 
In his works and Sri Madhwacharya reads the Sruti as 
his father gives the sage Uddalaka 'Atatvamasi' to 
Swetaketu. The context In which the upadeSa occurs says, 
Sri Madhwacharya , is essentially unfavourable for an 
upadeSa inculcating identity. Swetaketu after twelve years 
of study of the Vedas comes back to his father, with no 
small amount of pride about his attainments and does 
not greet his father with the customary salute appropriate 
for a meeting of a son and a father. Uddalaka realizes 
that the want of courtesy on the part of Swetaketu Is due 
to his pride of attainments (Mahamanah) and wants to 
disabuse the mind of his son. To declare to a person 
who is so proud already that he is God would be 
extremely inappropriate as Sri Madhwacharya points out. 
Uddalaka therefore begins by describing the process of 
creation and activity of the world, which cannot by any 
amount of pride be imagined to be within the reach of 
Swetaketu. The description of the process of creation in 
‘Sadeva somyedamagra asit’ (Ch.Up.6 ,h Ch.) is intended 
to demonstrate the utter dependence of all things on God 
as Sri Madhwacharya says 'Tadwasatwajnapanarthancha 
sadeva somyedamagrasitiditySdi srstikathanam’ <V.T.V.p.7). 
The UpadeSa ‘Atatvamasi’ is supported in the Upanisad 
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by nine illustrations. Sri MadhwSchirya examines each 
illustration in detail and demonstrates that each 
illustration far from inculcating identity indicates difference 
and some relation between kwara and the individual soul. 
The very first illustration is the case of a bird, which tied 
to a peg by a string, tries to fly hither and thither and 
unable to fly away from the peg goes back to the peg 
which Is its support. It is easy to realize the analogy of 
the bird to the Individual soul and the peg to Brahman 
on whom the former Is dependent. The Upanlsad says 
further that just as the peg Is the support for the bird 
sat or Brahman Is the source (sanmulab) of all (sarvSb 
prajah). the sat is the support of all (sadayatanab) and 
the sat is the final goal of all <satpatl 5 tab>. In this way 
each illustration Implies some relation between Brahman 
and the Individual soul and not one illustration implies 
Identity. 92 Therefore says Sri Madhwacharya. ‘N a chSyam 
abhedopadeSah- (V.T.V.p.7). ‘this is not a precept 
inculcating identity'. 

Again Uddalaka speaks of that thing knowing which 
is equivalent to knowing all else. The thing referred to 
obviously Is Brahman and knowing Brahman is 
equivalent to knowing all else. If Brahman is the only 
Reality all else would be Mithya and to say that knowing 
Reality is equivalent , to knowing all else, which is 

92. For a detailed elucidation of the Sruti the interested reader Is 

referred to the pages of the tika on Visputatvavinirnaya. 

(Vlsnutatvavinimaya) 
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Mithya. would be ridiculous in the extreme. As Sri 
Madhwacharya says ‘Na hi satyajnanena mithy&jhanam 
bh&vati (V.T.V.p.7)- the knowledge of phenomenal 
(appearence) cannot result from the knowledge of the 
real. Therefore it would be more appropriate to say that 
by knowing Brahman it would be equivalent to knowing 
all else dependent on Him. When I am introduced to the 
Mayor or the first citizen of a town I am as good as 
Introduced to the people of the town. 

The Sruti ‘Yatra tvasya sarvamStmaiva bhutat kenakam 
paSyet’ (Br. Up. 4-5-15) says In that place where all 
become Atman how can one see and with what 
(Instrument) can one see. This Sruti would seem to imply 
that in the final place of rest (salvation) all become identical 
with Atman. But says Sri Madhwacharya. this Sruti does 
not purport to declare Identity of all with Atman. On the 
other hand the Sruti only objects to the idea of identity of 
all with Atman. The objection is. If It is assumed that all 
become identified with Atman there can be no seeing, no 
knowledge and no experiencing in the state of Mukthi. 
But the Chandogya Sruti says that such activities do obtain 
in the state of Mukthi 'Sayatra paryeti jak$an kritjan 
ramamanab’ (Ch. Up. 8.12-3)-he, the released soul enjoys 
himself in various ways. Such activity would not be 
consistent with identity of all with Brahmans. The sruti in 
question cannot therefore be pressed to support identity 
of Brahman and individual souls. 

Abheda as declared in the sruti need not. says Sri 
Madhwacharya, refer to identity in essence between 
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Brahman and individual souls. Abheda may be figurative 
as when we say we are all one in this matter’. We are 
all one in the sense that our opinion in this matter is 
the same. When we say *we are all one’ when we are in 
a sinking ship we mean we are all in the same helpless 
state. When we look at a picture of a lion we say ‘it is 
a lion'. Surely we do not mean that the picture is really 
a lion. We only mean it looks like a lion. Statements of 
non-difference or abheda are employed even in case of 
difference when we intend to convey some significant 
idea. In a like manner all the abheda Srutis without 
exception can be understood in a figurative sense both 
from the point of internal evidence in the srutis 
themselves and from implications Inherent in them. This 
is the burden of the method employed by Sri 
Madhwacharya in his treatement of the abheda Srutis. 

A host of Srutis can be quoted which declare the 
essential difference between Brahman and the individual 
souls. The Sruti 'DwSsuparna sayuja sakhayah' (Atha. 
Up.3-5) refers to two birds nestling in the human body, 
one which lives on the food it eats (viz. the jiva)and the 
other that thrives without eating (viz the paramatman). 
The Sruti further says that when the former realizes the 
latter as his master (Isam) he is released from bondage. 
The way to salvation says another Sruti lies in realising 
Brahman as different (prathak) and as the propeller 
(preritaram)-'prithagatmanSm pritarancha matva’ (Svet 
Up. 1-6). The Sruti ‘Jnajnau-iSanisau’ (Svet.Up) refers to 
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the individual soul and Brahman as two entities, one the 
knower (jiva) and the other known (Brahman); one the 
l£a or Lord (Brahman)and the other the anisa or non- 
Lord (jiva).The Advaita system however tries to explain 
away the bheda Srutis by saying that the bheda Srutis are 
intended for contemplation in the lower stage of spiritual 
discipline and for purification of the mind which is very 
much vitiated by worldiness. After such purification the 
mind becomes capable of comprehending the Identity 
taught in the abheda Srutis. Sri Jayathirtha, however, 
exposes the fallacy of maintaining such view. By 
contemplating Brahman as different from me. the Idea of 
difference between Brahman and me becomes more and 
more deeply ingrained in me. Surely this is not the way 
to prepare me to realize identity. The proper course for 
developing the idea on identity (If such be the true 
purport of the $rutis) would be to dispel all shades of 
difference one by one and lead on to idea of non¬ 
difference or Identity. 

The Brahmasutras after prescribing the contemplation 
or meditation of Brahman as the means of liberation 
from bondage (sams&ra) in the first aphorism proceeds 
to define Brahman in the second aphorism as the author 
of creation and of other activities with respect to the 
world. In doing so says Sri MadhwachSrya the sutrakara 
emphatically refutes the idea of identity of tewara and 
Jiva because by no stretch of imagination can the jiva 
93. See NyAyasudha. 
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be regarded as having any part in the creation of the 
world (‘Atho jivaikyamapicha nirachakre jagadgurub riahj 
janmadi hetutvam jivasya jagato bhavet') (A.V.p.5). The 
Sutrakara is again careful to say at the end that the 
released soul in the state of Mukthi has nothing to do 
whatever with the process of creation in the sutra 
‘Jagadvyapara varjyam’ (4-4-27). In the sutra 
‘Prithagupadesat' (2-3-28) the sutrakara says that the 
individual souls are ‘Prithak’ that is different from 
Brahman because the Srutis inculcate such a difference. 

6ri Madwacharya therefore exclaims with the Sruti 
Satyam bhida satyam bhida’- difference Is real, difference 
is real. 

<J~> c/~> 



CHAPTER-9 

METAPHYSICAL CATEGORIES 

Metaphysics is the science of reality and the 
metaphysics of any system of Philosophy draws its 
inspiration from its epistemology. The universe 
presented to us through our faculties of knowing consists 
of real things existing in diverse patterns of modes. These 
autonomous units of modes of existence, or things are 
called padarthas or categories. The padarthas are so 
many different monads or units of reality. A pad^rtha is 
defined as an entity having the characterstic of being 
perceived in true knowledge- Cprameyatvam padirthasya 
laksanam'). The multifarious things of existence exist In 
the form of substances (dravyas) like gold and clay, 
organisms like human beings and insects, qualities like 
colour and shape, actions like walking, running and the 
like. Since they are all perceived in true knowledge in 
our dally experience they are all entitled to be called 
padarthas. The padarthas are enumerated differently in the 
different systems of Indian Philosophy. According to the 
Jaina system the categories are seven-Jiva, A-Jiva, 
Asrava. Samvara. Nirjara, Bandha and Mok$a. The 
Ny&yavai£e$lka school enumerates the padarthas or 
categories as seven in number viz, dravya. (substance), 
guna (quality), karma (action), samSnya (universal), 
samavaya (necessary relation), viSesa (individuality) and 
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abhAva (negation). According to Sri Madhwacharya the 
padArthas are ten in number. Sri Madhwacharya accepts 
some categories mentioned by other schools, rejects 
some and postulates some not mentioned by other 
schools, all on the basis of experience and as corollaries 
to his epistemological position. The enumeration of the 
categories according to the system of Sri Madhwacharya 
is undertaken in the Madhwasiddantasara of 
Padmanabhasuri. This work forms the basis of present 
chapter. The padArtas are (i) Dravya (ii) Guna (iii) Karma 
(iv) SAmAnya (v) Vi&e$a (vi) Vifcista (vli) AmAi (viii) 
Sakthi (ix) Sadrsya and (x) AbhAva. The NyAyavai$e$lka 
School however does not admit of the categories ViSista, 
Am$i. Sakthi and Sadrsya. The category called SamavAya 
(necessary relation) is not admitted by Sri Madhwacharya. 

9.1. DRAVYA: 

Dravya is defined as an entity capable of motion 
(dravana prapyatvam) 94 or an entity, which can be a 
material cause. A dravya Is a material cause in the sense 
that it can neither be transformed in the case of prakrti 
(promotional matter) nor manifested as in the case of 
individual souls or Brahman. The dravyas are twenty in 
number viz. 1. Paramatma or Brahman. 2. Laksmi the 
consort of ParamAtma 3. Jiva 4. AvyakftAkasa (space) 5. 
Prakrti 6. The three gunas satva, Rajas and Tamas 7. 
Mahat 8. Ahamakara 9. Buddhi 10. Manas 11. lndriya 
12. Matra 13. Bhuta 14. Brahmanda 15. Avidya 16. Varna 

94. Dravyantu dravana prapyam IBh.T.) 
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17. Andhakara 18. Vasana 19. Kala 20. Pratibimba. The 
NyayavaiSesikas accept only nine dravySs. But the 
dravyas like praktfi and the three gunas and the like have 
to be accepted on the authority of the scriptures. 

1. Paramatma : Paramatma is Vi$nu the Creator, 
Sustainer and destroyer of the Universe. He is all 
Knowledge and all words and sounds reler to Him. He is 
essentially different from the sentient and non-sentient 
beings. He Is independent and one without an equal. He 
has Infinite forms each form perfect in itself. His attributes 
actions are and identical with His self. He transcends space 
and time. He is full of infinite auspicious attributes 
(GunapOma). Gunapurnatva is His characteristic (laksana). 

2. Laksmi : Laksmi is the consort of Vl$nu and 
dependent only on Him. 95 Being dependent only on him 
is her characteristic (laksana). She is eternally unbound 
like his consort and manifests herself in Infinite forms. 
She is His eternal companion completely absorbed with 
her love towards him. The Sruti 'HrSchatelaksmiScha 
patnau’ says Hri and Laksmi are the two forms of the 
cosort of Purusa. She like her consort has no material 
body. It pleases her Lord to regard her as His consort 
and by association with Him the advantage is all on her 
side. He. the perfect Lord has nothing to derive by His 
association with her. By His Grace she creates the whole 
uni verse and she is the mother of the Universe. She 

95, Mama Yonlrpsvantah Samudre (Amb.Su).My progenitor 

reposes in the waters during dissolution. 
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creates Brahma. Indra and the other gods excercising her 
overlordship over them. 96 She Is all pervading in space 
and me as her Lord Vlsnu and Is therefore called samana- 
equal to NarSyana in pervasion of space and time. 

3. Jiva ; The jiva Is the individual soul characterized 
by ignorance and beginningless bondage. Bondage is 
associate with the bhutas and such bondage is to be 
ound from the four-faced Brahman down to the smallest 

a T 6 ^ infin ‘ ,e nUmber 8nd h3Ve dl «-en. 

capacities for knowledge and happiness. Brahma is the 
mos, superior among jivas followed by <Se*. Garuda. 
Rudra. Indra and the other gods and the lowest In the 
scale is called trunajiva. a soul like a blade of grass. The 
J'vas are inf.mte in number and belong to a variety of 
groups and are classed as mainly belonging to three 
c asses, viz. Satvlc. Rajasic. and Timasic. Of these three 
passes of jivas only the Satvlc souls are eligible to 
Moksa whMe the RaJasIc souls are fated ,o eternal 
bondage. The T.masic souls are fated to eternal 
perdition. These differences are due to their Intrinsic 
nature. A satvlc soul is intrinsically virtuous while a 
•amasic jiva is intrinsically wicked and all in the end ge, 
their deserts. All the Jivas are different from one another 
and from Brahman. The gradation in capacities persists 
even after release In the state of Mukthi. 

Yam KArnaye Mm , amugram Krinomi tam brahmanarn (AmT 

r! ,o - — 1 —- - 
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4. Avyakrtaka£a : Space is called AvyakrtakaSa. 
Since it undergoes no change either during creation or 
during dissolution it is called Avyakfta (What is not 
transformed). Space or Avyakrtaka£a is single, eternal and 
self-supporting (Swagata). That space is swagata i.e., 
self-supporting will be seen from the fact that we say 
‘here is space’. In saying so we regard ‘here’ (space) as 
the support for space. In fact Sri Madhwacharya says 
that the three entities fewara. space and time are each 
self-supporting (swagata)-'tto desaScha kalaScha swagata 
eva sarvada' (A.V.p.28) but the self-supporting attribute 
of space and time are dependent on His Will. He has 
willed that they be self-supporting and so they are self- 
supporting. Space has parts in the sense of having 
direction. If such an attribute or part like directions did 
not exist in space we could not move our hands avoiding 
obstacles. When we avoid obstacles and move our hands 
we are conscious of direction In space. Space as has 
already been explained is directly perceived by Sak$i. In 
all pieces of knowledge the spatial element is always 
present. The 6rutis speak of aka§a as ‘Anadirvayam 
ak<teah'- 'this aka§a is beginingless' and 'Atmanahakash 
sambhutah'- 'aka§a was born from Atman’. The same 
entity cannot be said to be beginningless and to be born. 
Hence two kinds of aka§a are to be admitted Viz. 
avyakritakaSa or space which is beginningless and 
bhutaka$a whichis an element among the well known five 
elements. The space called avyakritakaSa is called dik 
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by the tarkikas. The word aka€a means that which 
provides space or room. The fact that we move our 
hands in darkness points to our perception of space by 
our Sdk$l. The bhutakaSa is known from scriptures. 

5. Prakfth Prakrti is primordial matter. It is the 
cause of everything except spirit and space. It is the 
direct or Indirect material cause of the world of non- 
sentient matter. It is the direct material cause of time and 
the three gunas called Satva. Rajas and Tamas. 97 It is the 
indirect cause of Mahat and other later products. Because 
it is upadana or material cause it is regarded as a dravya. 
Prakrti is non-sentient (jada). eternal and all perceiving 98 
Prakrti is of many forms. In one form it is the material 
of what are called llngasarlras of individual souls in 
bondage. In another form prakrti transforms itself into 
the three gunas. 

6. The three gupas? 9 ; Brahman at the dawn of 
creation created the three gunas called Satva, Rajas and 
Tamas out of primordial matter or prakrti. These form 
the material cause of the latter elements in the series of 
creative evolution such as Mahat and Ahamkara. Each of 
these gunas viz, Satva, Rajas, and Tamas are intermixed 
with each other in different definite proportions. Satva is 
unmixed with R ajas or Tamas but the latter are mixed 

97. Satva m rajah tama iti gunah prakritisambhavah (Bh.G.14-5) 

98. Yat tatrigunam avyaktam nityam sadasadatmakam Pradhanam 

Prakritim Prahuh (Bhag.lll) 

99. The word ‘guna’ here does not mean quality or attribute. 
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with the other two. The pure Satva forms the material 
cause of bodies, which released souls, may take if they 
feel like doing so. Creation is effected through Rajas; 
maintenance through the Satva part in Rajas and 
destruction through Tamas. 

7. Mahatz Mahat is the immediate product or 
evolute of the gunatrayas. Only a part of the gunatrayas 
gets transformed into Mahat. The Mahat forms the body 
of Chaturmukhabrahma. 

8. Ahamkara : Ahamkara is the immediate evolute 
of Mahattatwa. Only a part of Mahat transforms itself 
into AhamkSratwa . This tatwa is of three kinds viz, 
Vaikarika, Taijasa and Tamasa. The Ahamkaratatwa forms 
the body of Rudra. 

9. Buddhi : Buddhi is of two kinds viz. tatwa and 
knowledge. The Budditatwa or Vijn&natatwa as It 
sometimes called is a dravya while knowledge is not a 
dravya but a guna (attribute). Budditatwa is the product 
of Mahattatwa with Taijasa Ahamkara as its sustaining 
factor (upacaya). 

10. Manas: Manas is again of two kinds viz. tatwa 
and the Internal organ of cognition. The Manasatatwa is 
produced from Vaikarika Ahamkara. The internal organ 
called Manas Is of eternal and of non-eternal types. The 
eternal type of Manas as internal organ is present in 
God. Lak$mi and all the jivas, and is an essential part 
of their being. The non-eternal type of Manas is the 
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internal organ associated with the body of all the souls 
in bondage. The internal organ Manas is discriminated 
into few aspects viz, manas (proposing and disposing), 
buddhi (determination), ahamkara (imagining powers 
which are not existing), chitta (capacity to remember) and 
chetana (pervasion as cognizer). 

11. Indriya •. Indriya is also of two kinds viz, tatwa 
and instrument of knowledge. Each is of two types viz, 
jnanendriya and karmendriya. They are again of two 
types viz, eternal and non-eternal. 

Now the indriya of the tatwa type and non-eternal in 
nature in the two forms of jnanendriya and karmendriya is 
the product of Taijasa Ahamkara. The Indriya, which is the 
means of instrument of knowledge in its eternal type and 
of jrtena, and Karma abides in God, Lak$mi and the jivas 
and is an essential part of their being. It is what is called 
Sak$l. The Indriya different from the tatwa and non-eternal 
in character and of jnana and Karma is to be found in all 
jivas In their embodied state. The SSksi perceives directly 
itself and the internal organ Manas, the transformation in 
the space and time. The Saksi through the external senses 
of perception perceives the external objects. 

12. Matra: Matra is what is perceived by the 
senses of perception. 100 Matra is of two types viz, tatwa 
and quality. The tatwa type of Matra is produced out of 
Tamasa Ahamkara and is called panchatanmatra. They 


100. Miyante iti matra visayah iti (G. B. p.3) 
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arc sabdha (sound) rupa (form), rasa (taste) gandha 
(smell) and spar§a (touch). 

13. Bhuta: The Bhutas are produced from Tamasa 
Ahamkara through the medium of the panchatanmatras. 
The Bhutas (elements) are five in number viz, akasa, 
vayu, tejas, ap and prthvi. These are the well known 
panchabhutas. They are again of two types viz, tatwa and 
different from tatwa. 

AkaSatatwa is produced from the tanmatra of §abda. 
Vayu is of two types viz, of the form of prana, apana, 
vyana, udana and samana and different from them. Again 
it is of two types eternal and non-eternal. Eternal vayu 
resides in l&wara, Lak$mi and the non-eternal type and 
different from the tatwa resides in the bodies of all 
embodied jives. The Vayu of the tatwa is produced from 
the tanmatra called sparSa. 

Similar types occur in the other bhutas viz. tejas, ap 
and prthvi. 

14. Brahmanda : The tatwa beginning from Prakfti 
down to Prthvi form the enclousers (avarna) of 
Brahmanda or world. The world (Brahmanda) with its 
enclosures may be regarded to constitute the Universe. 
The five elements (panchabhutas) viz, aka§a, vayu, tejas, 
ap and prthvi of the non-tatwa type are inside the 
Brahmanda and created by Brahman in accordance with 
the sruti ‘Atmanah Aka§ah sambhutah'. Visnu created the 
Brahmanda out of the twenty-four tatwas. Then Visnu 
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entered the Brahmanda with the parts of the tatwas like 
Mahat in his stomach and lay reposed in the waters of 
Brahmanda. From his navel sprang up a lotus in which 
Brahma the four-faced was born. From Brahma the 
other gods were born. 

15. Avidya z Avidya is Cosmic Ignorance. Cosmic 
Ignorance is beginningless and which resides in the 
embodied souls in the subtle form is created in the gross 
form and it is of five kinds viz. moha. mahSmoha, 
tamISra, and hatami§ra and tamas. It is again of four kinds 
viz, jivacchadika. Paramacchadika. iaivala and mAya. The 
material cause of avidya is the tamas present in the five 
elements. The avidya contemplated here is not absence 
of knowledge but is of a positive character because it can 
produce effects. 101 Avidya or ajnAna is of two types 
referred to as bhavarupa and abhAvarupa. The bhavarupa 
avidya produces effects while the abhavarupa avidya 
cannot produce results. The former is positive In 
character and content. It is this positive type of ajnAna 
or ignorance that screens the soul from God and from 
a complete knowledge of the self. The evidence for the 
positive type of avidya i.e.. bhavarupa avidya, is abducted 
from experience as when I say 1 am ignorant*. The sense 
of ‘I am ignorant' is different from the sense of ‘I have 
no knowledge’. The latter expresses absence of 
knowledge while the former expresses an impediment or 
obstruction or screen against knowledge. The obstruction 


101. See MadwasidhAntasAra P. 56-58 
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of knowledge is called bhavarupa avidya. The bhavarupa 
avidya, which obstructs the complete knowledge of self, 
called jivacchadika. which obstructs the knowledge of 
Brahman called paramacch&dika. Shaivala is the 
bhavarupa avidya, which blinds the jiva to the truth of 
the nature of things and produces longings and desires. 
Maya is the bhavarupa avidya by means of which a 
magician can show us objects which in fact do not exist. 
The different kinds of avidya reside in the jivas only. 

16. Varna : Varna is a letter like aa. Varna is said 
to pervade all space and is eternal. The Varna is 
manifested by sound pronounclatlon. 

17. Andhakara : Andhakara is darkness. Its nature 
is to destroy light. Darkness is conceived of as a positive 
entity and not as mere absence of light. The fact that 
when in darkness we say there is darkness and do not 
say there is no light, is taken as proving the existence 
of darkness as a positive entity. 

18. Vasana : Vasana is the impression in the 
Manas out of which the dream world is created. These 
impressions are real and remain in the Manas as 
photographic images of experience during the waking 
state. The stuff of which dreams are made is Vasana and 
since dreams are made out of this stuff dreams are to 
be regarded as real. Just as the world of sensory 
experience Is made of the five elements the world of 
dreams is made of Vasana and dreams are as real as the 
external world we experience in the waking state. Dream 
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experience is true because it produces effects like 
happiness or misery and the happiness I derive in a 
dream is in no way different from the happiness I feel 
during the waking state. 

19. Kala : Kala is time. It is the entity that enables 
us to differentiate between the old and the young. It has 
parts like Ksana. lava etc., (similar to seconds and 
minutes etc.). Time is eternal and all pervading. It is like 
space svagata (self-supporting). It is perceived directly 
by sak$i. Time is not a matter of inference because 
concomitance, which is necessary element in an inference, 
presupposes time. The parts of time like ksana and lava 
are regarded as having primordial matter as their material 
cause. Time is the receptacle for all things and the 
efficient cause of all things. 

20. Pratibimba : Pratibimba means image. The 
characteristics of an image are dependence on the 
original object and resemblance to it. The image In a lens 
or mirror depends on the object in the sense that if the 
object be not there, the image too cannot be. The Image 
is also similar to the object in some respects. The 
image in a mirror is regarded as unreal in some 
schools. The image in a plane mirror is made up of the 
parts of the mirror (such an image is called virtual in 
Physics), while the image in a lens (such as the real 
image in physics)is made of rays of light. In any case 
the image can be regarded as having an upadana karana 
(material cause) and is therefore a dravya. 
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Pratibimba (image) may be eternal or non-etemal. All 
the individual souls from Laksmi downwards are 
dependent on Brahman and posess intelligence in some 
measure and are therefore regarded as His Pratibimbas. 
He Is their Bimba. The images in mirrors are non- 
etemal pratibimbas. 

9.2 GUNA : 

Guna is quality or an attribute. Guna is an attribute 
inherent in a substance but cognizable as different from 
it. Gupas are numberless like form, taste, smell, touch, 
number, size, division, heavy, light and so on. In general 
all gunas are of two types viz. eternal and non-etemal. 
The eternal gunas or attributes pertain to God and the 
non-etemal to other beings sentient or non-sentient. God 
has forms of infinite colours, Krsna being dark, Vamana 
being white, ParaSurama being of the colour of a burning 
cinder, Hayagriva being of the colour of the moon, 
Kapila like the sun and so on. Prakrti and gunatryas have 
white, blue, and red colours. Mahatatwa has the colour 
of gold. Taste Is of several kinds, big. medium, and 
small, Happiness, misery, desire, hatred, light, love or 
affection, bhakthi or devotion, courage, beauty, generosity, 
knowledge and the like are among the numberless gunas. 

9.3 KARMA : 

Karma ordinarily means action but it is defined here 
as direct or indirect cause of merit (punya) or demerit 
(papa). All actions directly or indirectly produce merit or 
demerit and even an action without purpose is a means 
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of demerit from the religious point of view. A $ruti says 
Na kuryannisphalam Karma'- action without purpose 
should not be undertaken. Karma is of three kinds viz. 
Vihita (What is prescribed as must be done like giving 
alms and praying), nishiddha (what is prescribed as not 
to be done like sinful actions) and udasina (indifferent or 
morally and spiritually harmless actions) like lifting, 
walking, running etc.. Karma resides in intelligent beings 
viz. individual souls and also In non-sentient matter as in 
a falling stone. Karma in the case of Brahman is eternal 
and in the case of others non-eternal. Action as being 
perceived in true knowledge is to be regarded as a dravya. 

9.4 SAMANYA : 

Samanya means Universal. It Is perceived in all and 
in each. Cowness ie perceived in all cows and in any 
individual cow. Cowness does not appear apart from a 
cow but we can conceive of cow and cowness as two 
distinct entities. Existence or being (satta) characterizes all 
entities and is a samanya. The samanya called dravyatva 
characterizes all dravyas and the samanya ghatatva 
characterizes all ghatas. The samanya may be eternal or 
non-eternal. Jivatva is a universal of the etenal type and 
ghatatva is a universal of the non-eternal type. 

9.5 VlSESA : 

The concept of Vteesa is a special feature of Sri 
Madhwacharya’s metaphysics. Vi$e$a has been defined as 
bhedakaryakari i.e., that which performs the function 
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ordinarily performed by difference. When I see a mango 
1 perceive its size and also its colour. Now is the colour 
different from the mango? We cannot say that the colour 
is different from the mango because we do not perceive 
colour alone nor do we perceive the mango alone. We 
do not perceive the size alone either. Therefore we have 
to admit identification of colour and size with the mango. 
That is to say colour and size are also identical because 
both are identical with the mango. But when we speak 
of colour we do not refer to size and when we speak 
of size we do not refer to colour. We do differentiate 
between colour and size which are however Identical. 
There Is between colour and size a distinction without a 
difference. Now how is this possible? We therefore 
postulate the existence of an attribute called Vi§ea$a in 
the mango that makes it possible for us to distinguish 
between colour and size, which are in reality identical 
with the mango. If colour and size were different we 
could differentiate between them. Even when they are not 
different we can differentiate between them by the help of 
the attribute called ViSeasa. The ViSeasa therefore 
performs the work of difference namely enabling us to 
differentiate. Such an attribute which performs the work 
of difference in enabling us to differentiate between two 
qualities or attributes even when there is no difference 
between them is called a Visesa i.e., differentiating or 
particularizing agency. 

The concept of ViSesa is fundamental in this system. 
It is because of Vi$e$a that we can speak of Brahman 
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as having different attributes. In point of fact the 
attributes of actions of Brahman are fundamentally and 
essentially identical with His Self, and we invoke the 
visesa as the means of differentiating Brahman from His 
action and attributes. 

ViSeasa are infinite in number and reside in all 
padarthas. They are eternal in eternal entities and non- 
eternal In non-eternal entities. Vi$esatva can be conceived 
to reside in Vi£e$a and we need not invoke another 
Vi$ea$a to account for their seeming difference. We 
conceive of Vi§esa as Swanirwahaka i.e., having the 
capacity to differentiate itself from its attributes. 

9.6 VlSlSJA : 

Visista is a qualified entity. A person with a cane is 
differentiated from the same person without a cane. The 
cane qualifies the person and the person so qualified with 
the cane is a vi&ista. Visista may be eternal or non¬ 
eternal. Brahman with his attributes of all-knowledge is 
a viSista of the eternal type. A person with a cane is a 
viSista of the non-eternal type. 

9.7 AMSl : 

An Amsi is an entity, which has parts called amasa. 
The human body is the amsi of which the several organs 
are the parts. In the case of a piece of cloth the threads 
as the warp and woof form the material cause of the 
cloth. The cloth, however, has parts other than the 
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threads. I can cover a part of my hands with a part of 
cloth. The parts form the amsa and the cloth having parts 
is the am$l. Experience reveals the amsl as the object of 
true knowledge and the am$i is therefore to be regarded 
as a padartha. 

9.8 SAKTH1 : 

Sakthi means capacity. It Is conceived of as of four 
kinds viz. achintyasakthi. 102 (Capacity beyond human 
comprehension) residing in Brahman. adheyaSakthi 
(capacity due to induction) like the 'power' conceived of 
In a consecrated image, saha)a$akthi (capacity which is 
super-sensory and which is calculated to be favourable 
for producing an effect) and padaSakthi (the capacity of 
words to possess meanings). 

9.9 SADR$YA : 

Sadrsya is resemblance or similarity. The 
resemblance between two cows is conceived of as an 
attribute not residing in any cow but existing in its own 
right as a padartha perceived in true knowledge. When I 
see a cow now and another cow later, in the latter case 
I perceive not only a cow but also a similarity with the 
cow I saw earlier. Such a similarity does not reside in 
the former cow since It is not present now when I 
perceive similarity. If it cannot reside in the first cow it 
cannot reside In the second cow either and so It exists 
in its own right as perceived in true knowledge. 

102. Asino duram vrajati... Brahman, sitting in one place goes afar.... 

An illustration of his achintyaiakthi. 
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Similarity is therefore to be reckoned as a separate or 
distinct padhartha. 

9.10 ABHAVA: 

Abhava is non-existence. We perceive non-existence 
in experience. When I place my watch on a table and later 
I do not see it there I perceive the absence of the watch. 
Being the object of my perception the absence of the watch 
has a right to be regarded as a padartha. Abhava is that 
which is perceived as not existing in the very first 
perception. Abhava is said to be of three kinds viz. 
pragabhava (prior non-existence or pre-non-existence) 
pradhavam$abhava (post non-existence) and atyantabhava 
(absolute non-existence). The non-existence of a pot before 
being made is pragabhava. non-existence of a pot after it 
is broken is pradhavam$a-bhava. Absolute non-existence 
such as the horns of a man is atyantabhava. The thing of 
which non-existence is affirmed is called pratiyogi. In the 
case of pragabhava and pradhavam$abhava the pratiyogi 
is an existing real entity. When I say there is non-existence 
of a pot before its production or after its destruction the 
pratiyogi is pot. But the pratiyogi in atyantabhava cannot 
exist in reality. When I say there is non-existence of the 
barren woman’s son. the pratiyogi barren woman’s son 
does not exist as a reality at any time. Non-existence can 
be such a perceived in true knowledge and is therefore 
regarded as a padhartha. 

For a more detailed description of the categories and 
the basis for their conception the reader is advised to 
refer the pages of Madwasiddhantasara. 
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The necessary discipline for obtaining Grace 

The seeker of truth or God should first learn to 
discriminate between nitya and Anitya i.e.. between eternal 
and non-eternal or ephemeral things of the world. Such 
a discriminating knowledge would awaken a proper sense 
of values and of casting off hedonic desires and 
prejudices. The mind becomes detached and prepared to 
get absorbed in God. being unfettered by wordly desires. 
True devotion to God cannot arise in mind attached to 
earthly things. The devotion of God becomes steadfast 
and deep when the knowledge of His Nature dawns on 
the souls. The contemplation of the Glories of God. the 
knowledge of His Avatiras and constant meditation 
deepen the devotion or bhakthi. The knowledge of God 
as the creator of our bodies would generate love towards 
Him as towards a father and the knowledge of God as 
the All Creator would generate veneration towards Him, 
the knowledge of God as full of infinite auspicious 
qualities would produce a feeling of contempt for other 
things and a knowledge of dependence of everything on 
Him would tend to deepen our devotion towards I lim 
says Sri Madhwacharya. 105 Such deep devotion or bhakti 
is conducive for upasana or contemplation. Contempla¬ 
tion practiced for a long time produces Aparoksa or 
perception of God. Sri Hari manifests Himself in all His 

105. DehakartTitvamtsasyajnatva a tat pltritasmriteh.viiesaneha 

mapadya sarvakartrivatodhikam ....nispadya.bahumAnancha. .. 

Utpadyadhikavai-ragyam tadgundhlkyavedanat-sarvasya tadva- 
shalvaccha dardhyam bhaktervapyacha (A.V.p.46) 
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Glory before His devotee and such perception assures 
release for the soul. Seeing God face to face the germ 
of beginningless avidya. Is shattered and all doubts 
automatically vanish declared the srutl ‘Bhldyate 
hrdayagranthl chidyanthe sarva samiayah ksiyathe chasya 
karmani asmin drste paravare'. The path of discipline 
Inculcated in the scriptures consists of : (1) vairagya- 
realisation of the ephemeral nature of wordly things, such 
realization being developed after a through experience of 
the vicissitudes of life (2) sama- mind being always 
focused or directed towards Sri Hari (3) dama- control 
of the senses. 106 (4) adhyayana- study of the Vedic and 
associated scriptures (5) gurukulavasa - staying with a 
preceptor (6) Havana listening to the teaching of the 
preceptor or guru (7) manana-recapitulation of what has 
been taught (8) iaranSgathi-surreneder of self to God (9) 
bhakthi-devotion to God and guru (10) Kindness towards 
Inferiors, friendliness with equals and regards towards 
elders ( 11 ) ni&kamakarma-performing of one's duties 
without desire (12) avoiding what Is proscribed or 
prohibited in the scriptures (13) sarvasamarpanam - 
dedication of all to God (14) taratamyaparIJnAnam— true 
knowledge of the five-fold difference (15) Pancabheda 
jnanam - true knowledge of five fold difference (16) 
prakrtipurusa-vivekajnSnam-true knowledge of difference 
between prakfti and souls (17) ayogyanlnda-depracation 
of the wicked and (18) upasana-contemplatlon of 
Brahman. Su ch a course of discipline is common to all 
106. Simo manistata buddi hi dama indriyanigrahah (Bh.G) 
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souls and cannot be completed in a single birth. The jiva 
is subject to various births and can complete the sadhana 
in a number of births. 

The concept of Moksa according to other schools 
not acceptable 

The state of Moksa is conceived of in different ways 
by the various schools of philosophy. According to the 
Jaina system the soul attains release from bondage by the 
triple means of samyakjnana. samyakdar$ana and 
samyakcharitra i.e., right knowledge, right perception and 
right conduct. The released soul flies asway from bondage 
even as a released bird flies away from Its cage. The soul 
will have organs (non-material) of the same shape and 
size as those of its last body (charmadeha) and flies eternally 
higher and higher without limit. The souls however do not 
possess ananda as other systems of philosophy believe. 
Sri Madhwacharya objects to such a concept of Moksa by 
pointing out that on the basis of Inference flying eternally 
higher and higher cannot be conceded as the true nature of 
Mok$a because such a flying if anything ought be a source 
of misery. In experience we know that going higher 
involves much strain and consequent unhappiness. 107 On 
the basis of inference therefore flying higher and higher 
cannot be admitted as the true nature of the state of Moksa. 
Again the Jainas do not admit of positive happiness in the 
state of Moksa. According to them happiness Is merely 
non-misery. The view that happiness is non-misery is 


107. Gatirudhawa cha dukheta gatiwal laukhi yatha (A.V.p. 68) 
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criticized by the Acharya. That there is such a thing as 
positive happiness, which is not merely absence of misery, 
says Sn MadhwScharya, can be realized from the fact that 
we have experience of Increase of happiness with the 
Increase of the means of happiness. 108 Such cannot be 
the case if happiness was merely non-misery. A person 
feels relieved and happy when he acquires more and more 
money after becoming solvent and the feeling in the case 
Is not merely one of relief but of elation consequent on 
acquiring greater means of happiness. Happiness therefore 
is a positive entity and not merely absence of misery. 

The concept of Moksa according to Bauddhas is also 
not acceptable of Sri MadhwScharya. There are four 
prominent schools among Bauddhas and the concept of 
Moksa is accordingly slightly different in the different 
schools. According to the first school called Sunyavida or 
Madhyamika school ’Sanya' is the only tatwa or entity In 
the universe. In the state of Moksa there is no knowledge 
and no object of knowledge. The world of sentient nd 
non-sentlent beings is merely an appearance due to the 
cosmic ignorance called samvjli of a particular soul. When 
such cosmic Ignorance is destroyed the world of 
appearance disappears and what remains is attributeless 
existence called Sunya. Such a view of Moksa Is also the 
view of Adwaita says Sri Madhwach4rya. 109 The 
Sunyatatwa cannot be charaterised as the existin g or as the 

108. MStrabhogatlrrekena sukhadhikyasya darsanat (A.V.p.68) 

109. Te moksam tadrisam bruyurnisankam mayino yatha (A.V.p.68) 



THE CONCEPT OF MOK$A 


151 


non-existing, as happiness or as misery; it is nirvi§esa 
i.e., without any attributes, nirlepa i.e., without any contact 
and beyond the conception of mind or words. 110 The 
$unyavada has a group of adherents who say that the world 
of appearance is due to different individuated ignorances 
of different souls and each such differentiated soul attains 
the state of sunyatva after its ignorance or samvj-ti is 
destroyed. The view that the world of appearance is due 
do ignorance or samvrti of one soul and the view that the 
world of appearance is due to the ignorance of different 
souls find parallels in the ekajivavada and the anekajivavada 
of Adwalta. Sri MadhwSchSrya criticizes such concept of 
Mok$a. In the first place if the soul cannot persist during 
the state of Moksa (it cannot because Moksa is Sunyatva 
or nothingness) then to which entity should the state of 
Moksa be ascribed? The loss of personality of the soul 
cannot be a desirable end or summum bonum. All effort 
and all philosophy are Intended to secure emancipation of 
the soul and if after emancipation no such thing as a soul 
exists the labour would indeed appear to be in vain. Again 
nobody can be expected to enthuse over a state of Moksa, 
which results in the annihilation of the self. The annihilation 
of the self is no different from the annihilation of a pot and 
a philosophy of such annihilation would be nihilism. 
According to the second school of Bauddhas called 
yogachara, vilnSna alone is tatwa. But vijhana or knowledge 
110. No satvam naiva chasatvam Sunyatatvasya vidyate... Na 

sukhatvam nadhukatvam.Nirvisesham.nirlepam. 

manovachama-gocharam (A.V.p.68) 
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without a knower cannot be. The absence of knowership 
Is tantamount to annihilation of self, which cannot be 
conceived as the proper ideal for any one to strive for. 

The third school of Buddhas called VaibhaSIka and 
the fourth school called Sautrantika conceive of Moksa 
thus: knowledge is ksanika or momentary by nature and 
the soul or atma is knowledge itself. But each momentary 
knowledge is succeded by a similar knowledge as an 
eternal series (santanal and is therefore eternal. Bondage 
(samsara) is due to association with beginningless 
samsSra i.e.. impression or Inhibitions of the mind. The 
true knowledge of the self removes such bondage. The 
soul conceived as a series of momentary knowledge 
cannot be accepted as a metaphysical entity. The 
persistence of l-ness in self-knowledge Is against the 
■momentariness 1 of the self as adumbrated by the 
Vaibha$lka and Sautrantika schools. 

The Sankhya and the NySyavaiSeslka schools regard 
the state of Moksa as a state of freedom from misery. 
All desires, prejudices and efforts are completely 
annihilated during the state of Moksa. But such a 
restricted view Is again not acceptable to Sri 
Madhwacharya. The srutis. which are accepted as 
pramanas. declare that the souls enjoy unmitigated bliss 
also during the state of Moksa and possess knowledge. 
The Sruti 'Jaksan kridan ramamanah' declares that the 
released souls enjoy themselves in diverse ways. The 
Srutis 'Asariramavavasantham na priya apriyesprSatatah' 
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would seem to declare that during Moksa what is dear 
and what is not dear do not exist. The Sruti 
‘Napretyasamjnasti’ would seem to say that there is no 
knowledge during the state of Moksa. But the former 
Sruti only denies the existence of those things, which 
were regarded as dear or non-dear while in the state of 
bondage. The later sruti only says that to soul in 
bondage there is no knowledge of a released soul. The 
Sruti itself further says the soul during Moksa remains 
with Its intrinsic qualities unremoved (anuchittadharma) 
and declares the soul during Moksa as vijnanaghana i.e., 
as the embodiment of knowledge. Further the Sruti refers 
to the released soul as avin&si I.e., the undestroyed. 
Pratyaksa reveals that the soul has knowledge as 
revealed in self-knowledge. I know myself and there is 
no difference in the matter of mere knowing between ‘I 
know myself’ and I know pot’. In the former case 
however the subject T and the object 'myself are the 
same entity but that need be no ground to deny the 
existence of such knowledge. The rule that the subject 
and object are different clearly finds an exception in this 
case and: myself when *1 know is the soul which 
persists in Moksa with the knowledge of myself 
unimpaired. The sruti ‘Ahamityevayo vedyah sa jiva iti 

klrtitah. sa dukhi sa sukhi chaivasapatram bandha 

mok$ayob‘ declares that, that which knows itself as 
myself is called jiva, that is the entity, which experiences 
happiness or misery, and that is the entity which is 
subject to bondage and liberation. Srutis without number 
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can be quoted declaring the state of Moksa as one of 
unalloyed happiness and bliss. The sruti ‘YatrananadaScha 
modascha mudah pramudasate kamasya yatraptah 
kamahatvamamriamkridhi’ declares that In the state of 
amrtatva (Moksa) there is happiness of various kinds like 
ananda, moda muda and pramoda. 

The State of Moksa according to Sri Madhu/acharya 

In the state of Moksa as conceived by Sri 
Madhwacharya the released souls enjoy eternal bliss 
without the least taint of unhappiness. There is no 
Influence of Rajas and Tamas in Moksa. Time has no 
influence in ageing those in Moksa. All are eternally 
young and eternally joyous. The released souls have 
various capacities for happiness, chatrumukabrahma 
having the highest happiness and other souls in 
decreasing order. The Taittariya Sruti declares the 
gradation of ananda of the released souls ‘Sa eko 
manusanandha te yestam manusinandah... teyesatam- 
prajdpateranandab sa eko brahmanSnandah' the ananda of 
jivas called manushyaganadharvas is a hundred -fold that 
of manusya; the ananda of Brahma is a hundred -fold 
of that of prajdpathi. That the reference here in this Sruti 
is to the state of Mukthi of released souls can be realized 
from a detailed examination of the Sruti. The sruti 
commences with the determination of ananda by saying 
SaiSanandasyamimSmsabhavathi’ and characterizes the 
souls as avrijina and akamahata i.e., as free from sin and 
desire. Such a freedom from sin and desire is persistent 
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only in the case of released souls. Sri Madhwacharya has 
expounded this sruti in great detail in the Anuvy&khySna. 
It might however be objected that differences in ananda 
during the state of Moksa would lead to jealousy and 
envy. Sri Madhwacharya however answers such an 
objection most effectively. In the first place even if we 
accept for a moment that all released souls enjoy the 
same amount of happiness it does not necessarily follow 
that they can be free from jealousy. People are Jealous 
even with their equals and would like others to be 
inferior to them. Superiority complex in calculated to 
make men happier. The gradation of happiness in the 
state of Moksa as conceived by Sri Madhwacharya does 
not lead to mutual envy for the following reasons. There 
can be no envy in Moksa because the very condition of 
obtaining Moksa is absence of envy and other such 
defects. Those that have not cast off envy and desire 
cannot enter the kingdom of God. The different souls 
have different capacities for enjoyment and when their 
enjoyment is complete the extent of enjoyment of other 
souls does not and cannot bother them. When I am 
satisfied with my meal I do not envy my friend who may 
eat more. I do not even envy his greasier capacity for 
food. Again as Sri Madhwacharya says, all souls 
superior to a particular soul are regarded by him as 
gurus. Sri Madhwacharya therefore says that just as no 
true disciple envies his gurus no soul in the state of 
Moksa envies its superiors. Lastly the sadhana of each 
soul is appropriate for its capacity and difference in 
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sadhana imply difference in ananda during Mok$a. 
Brahma observed penance for two hundred kalpas while 
Rudra observed penance for forty kalpas drinking the 
waters of the salt sea and Indra observed penance for 
millions of years living just on smoke. Such different 
courses of penance point towards the difference in 
ananda of the released souls in the state of Mok$a. 

The souls reside in Moksa for all eternity and never 
again return to samsara as the Sruti 'Nacha 
punaravarthate' states. §ri Krsna says of His Abode as 
that entering which one never returns ‘Yadgatva na 
nivartante taddama paramam mama’ (Bh. G 15-6). There 
are various classes of released souls in Moksa and the 
souls have definite shapes and are atomic in size. The 
shapes range through the whole gamut of the shapes of 
the vegetable and the animal kingdom culminating In man. 
Every object in creation in this world has Its own beauty 
and such beauty alone is what obtains in Moksa. Even a 
blade of grass gently vascillating In air with a light green 
colour on a sunny morning is a beautiful thing to gaze 
at. The dignity of the lion is well known. The grand 
matter of the walking of the elephant draws forth our 
admiration. The snake also has its charm and the poet 
compares the flowing and plaited hair of a woman to a 
snake. The souls in the state of Moksa have their intrinsic 
beauty and charm as reflected in their counterparts in this 
world of ours. The souls have their intrinsic bodies of 
intelligence and can take up material bodies of pure 
Sattva at pleasure and cast them away at will. There are 



THE CONCEPT OF MOK$A 


157 


souls who are like kings, souls who are like rishis doing 
penance, souls who are always performing sacrifices, and 
souls who are sanyasis and souls in holy eternal wedlock 
and souls practicing brahmacharya. These are mere 
modes of enjoyment for them. The souls have hunger 
but whereas hunger is a source of pain for us on the 
earth it is source of pleasure for them and satisfying 
hunger is a still greater source of pleasure. There are 
four types of Moksa called sayujya (togetherness with 
God). Salokya (residing in the same place with God) 
samipya (being near God), and sSrupya i.e., (having a 
similarity to Him). Some souls have four arms like Vi$ou 
and have similar ornaments. The released souls reside 
in three regions called Swetadwipa. AnantSsana and 
Vaikunta. Some souls however even after release stay in 
this world itself and some others in the higher worlds 
including Brahmaloka. They are however in the state of 
Mukthi and never return to the state of bondage. 

There is no death, disease, disappointment or any 
other kind of do$a (defect) in the state of Mok$a. All are 
attuned towards God and there is no competition, no 
jealousy and no strife. The souls cherish the highest 
devotion towards Sri Hari and such devotion is in the 
nature of eternal happiness ‘Mukthau iaisa anandarupini’. 

The individual soul by constant meditation of his 
dependence on Sri Hari and persistent and undiminished 
devotion to Him obtains release by His Grace (prasada) 
and enjoys everlasting beatitude. 


c/> c/7 c/7 
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Appendix-1 

ABBREVIATIONS 

(Nirnayasagara Press Edition) 


R.V. 

Rgveda 

Bh. G. 

Bhagavadgita 

Bhag. 

Bhagavata 

B.S. 

Brahma Sutra 

Nar Up. 

Narayanopanisad 

Ch. Up. 

ChAndogya Upanlsad 

Br Up. 

Brhaddranyaka Upanisad 

to. Up. 

l&ivasyopanisad 

$vet. Up. 

SwetASwatara Upanlsad 

Katha. Up. 

Kithaka Upanisad 

Amb. Su. 

Ambhranisukta 

Mind. Up. 

Manduka Upanlsad 

G. B. 

Gitabhasya 

Bh.T. 

Bhagavata Tatparyanimaya 

U.Kh. 

UpAdhikhandana 

Mi Kb. 

Mithyatvanuminakhandana 

A.V.p. 

AnuvySkhyina 

P.Lp. 

PramAnalaksana 

V.T.V.p. 

Visnutatvanimaya 

B.S.B.p 

Brahmasutrabhasya 

G.T.p. 

Gitatatparyanimaya 

T.S.p. 

Tatvasankhyana 

Ai.Bh.p. 

Aitareyopanisadbhasya 

P.P.p. 

Pramanapaddhati 

M.S.S.p. 

Madhwasiddtantasara 

Rk. Samh. 

Rksarnhita 
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Works of Sri 

1. Gltabhasya 

2. Brahmasutrabhasya 

3. Anubhasya 

4. AnuvyakhySna 

5. Aitareyopani$adbh5sya 

6. Taittareyopanisadbhasya 

7. Brhadaranyakopanisad 

bhasya 

8. Uavasyopanisadbhasya 

9. Kathopanl$adbhd$ya 

10. Chandogyopanlsad 

bhasya 

11. Atharvanopanl$adbha$ya 

12. Mandukopanisadbhasya 

13. SatpraSnopanisadbhAsya 

14. TalavakAropanlsad 

bhasya 

15. Git&t&tparyanirnaya 

16. Nyayavivarana 

17. Yamakabharatha 

18. DwadaSastotra 

19 Krsnamrthamahamava 


Madhwacharya 

20. TantrasSra 

21. Sadacharasmrthl 

22. Bhagavatatatparya 

nirnaya 

23. Pramanalaksana 

24. Kathalaksana 

25. Mayavadakhandana 

26. Mlthyatvanumana 

khandana 

27. Upadhlkandana 

28. Tatwasartkhyana 

29. Tatwaviveka 

30. Tatvodyota 

31. Karmanirnaya 

32. Visnutatwavinlrnaya 

33. Rgbh&sya 

34. Mahabhiralatatparya 

nirnaya 

35. Yailpranavakalpa 

36. Jayantinirnaya 

37. Krsnastutl 

c/> c/> <S> 
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Appendix-Ill 

Schools of Indian Philosophy referred to in the text 

There are six orthodox schools, which are referred to as $ad- 
darsanAs. viz. SAnkhya. Yoga. NyAya, Vai$e$ika, Purva 
mimamsa and Uttara Mimamsa (Vedanta). The orthodox 
schools accept vedas as self revealed, eternal, infallible and final 
authority. Sankhya-yoga systems provided the concept of 
Purusa (Holy spirit). Prakrti (Nature) and souls (Atman) which 
are eternal. They propounded the concept of Karma and 
transmigration of souls. Other concepts provided by these 
systems are : three Gunas for all souls and matter, twenty two 
elements that form living bodies - Buddhi (intelligence), 
AhamkAra (ego), five sense organs, five organs of action, five 
gross elements (Pancha bhutas - earth, water, energes, wind and 
space) and five tanmatras (hearing, smell, sight, taste and touch). 
These systems developed the techniques of Yoga and meditation. 
Nyaya-Vai&e$ikha systems (7th Century B.C.) interpreted 
universe and man based on nine fundamentals - (five gross 
elements, time, space, mind and Atman). These systems 
described souls as different from each other, each with intellectual, 
volitional and emotional qualities. Knowledge of philosophy 
provides liberation from the Karmic cycle. Purva-MimAmsa 
strongly advocates practice of vedlc rituals and vedic chanting. It 
developed codes of morality, social behaviour and ethics. 

Uttara Mimamsa (Vedanta/Upanisads) is described as pure 
philosophy. The Upanisads form the final parts of Aranyaka 
sections of vedas. 

There are 108 Upanisads of which 14 are important and have 
been commensed upon by later seers. These are- i§Avasya, 
Katha. Kena. Prasna. Aitareya. Mundaka. Mandukya, 
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Chcindogya. Brhadaranyaka. Svetdvatara, Taittiriya, Talavakara, 
Atharvana and Kataka. 

Sankara. Ramanuja and Madhwa (1238-1317 A.D.) have 
commented upon some of these upanisads and have established 
respectively the Advalta. Vl$i$tadvaita and Dvaita systems of 
Philosophy. 

Kumarila Bhatta (his followers are Bhattas') and Prabhakara 
(both 7th century A.D.) are Mlm^msa scholars and have offered 
their interpretation on vedas. 

Jains. Buddhists are Carv&ks are heretical systems that do not 
accept the authority of Vedas nor the Hindu concept of God. Jain 
system, propounded by Mahavira (599-527 B.C.) does not 
believe in Maya concept nor superspirit (Paramatma). Man can 
become omnipotent and omniscient superman (Jina) by 
meditation, austerity, renouncement of worldly goods and 
shedding passion. Buddhist system was established by Gautama 
(6th century B.C) based on three tenets - Impermanence of world 
(ksanika). absence of souls (anatman) and deep sorrow (dukha). 
Three important components of this system are- Buddha (the 
founder), dharma (his teachings) and sangha (comnunity). Sila 
(morality), samadhi (high level of mental status from meditation) 
and vipasana (high mental status from knowledge are advocated 
to achieve Nirvana (Vimutti) (salvation). 

Carvakas are atheists, materialists, hedonists encouraging 
sensual and physical indulgence. They, however, promoted 
development of fine arts. 

Source : The Cultural Heritage of India. Volumes II and 111, 
Institute of Culture. Ramakrishna Mission. Calcutta. Second 
Edition 1953. 
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SUBJECT INDEX 


Subject 

Chapter 

Page 

A 



Abadhya (unsublated experience) 

3 

19 

Abhava 

9 

128 

Acetana 

6 

74 

Achutaprekshacharya 

1 

1 

Adhyayayana 

10 

148 

Adwaita 



on bheda stutls 

1 

1 

on Brahman 

8 

125 

on bwara and Chit 

8 

118 

on knowledge 

8 

109 

on world as cosmic illusion, as 

3 

17 

Mlthya/Anlrvachaniya 

7 

107 

Agama (defectless verbal composition) 

4 

42-48 

characteristics 

4 

44-45 

meaning of words In Agama 



Bhatta* 

4 

45 

Nyaya 

. 4 

45 

Grammarians 

4 

45 

Ahankara 

9 

133 

Aham pratyaya 

3 

14 

Altareya Upanlshad bhasya 

1 

4 

Ajahalakshana 

4 

47 

Ajnana 

7 

103 

Akasa (space) 

9 

131.132 

Amsl 

9 

128 

Ananda (Beatitude) 

6 

87 

Andhakara 

10 

137 

Animate 

See Cetane* 


Antarikajnana (Internal knowledge) 

3 

15 

Anubhava (Experience) 

2 

7 

Anumana (Inference) 

2 

12 

Classes 

4 

33.34.37 

Buddhist view 

4 

38 

Bhattas view 

4 

38 

Fallacies 

4 

39 41.42 

Madhwa’s view 

4 

39 

Defects (virodha) 

4 

39.40 
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Nyaya school 

4 

42 

Tarkika classification 

4 

35 

Anumlthl (Inferential knowledge) 

4 

31 

Anupramana (Means o( true knowledge) 

4 

21.22.54 

Anuvyakhyana 

1 

4.6 


3 

16 

Apaurusheya (Agama/Vedas) 

4 

50.51 

Ativyapta (overpervastveness) 

4 

20 

Avyapta (Nonpervasiveness) 

4 

20 

Avyakrltakasha (beginning-less space) 

9 

131.132 

Avidya (cosmic Ignorance) 

9 

136 

Ayogyaninda 

R 

io- 

148 

D 

Badarayana 

6 

83 

Badri kshetra 

1 

2 

Bahyajnana (External knowledge) 

3 

15 

Beatitude 

a see Anandai 


Benares (Varanasi) 

1 

2 

Bhagavdglta 

6.7 

80.102 

Bhrama (False knowledge) 

3 

18 


6 

78.79 

Brahman 

4 

52 


7.8 

106. 117-118 

Baudhas (Buddhists) 

1 

4 

On Anumana 

4 

38 

On Moksha 

10 

150-152 

On meaning of Agama words 

4 

45 

Bhattas 

On limbs of Anumana 

4 

38 

On words in Agama 

4 

45 

Brahmanda (universe- cosmic egg) 

9 

135 

Brahmasutra bhasya 

1 

5 


6 

79-80 


8 

125 

Buddhi 

9 

133 

C 

Cetana (Animate) 

6 

74 

Chandogya Upanisad 

8 

121 

Chit (Intelligence) 

10 

145 
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D 


Daivimlmamsa 

6 

80 > 

Dama (control of senses) 

10 

148 

Dravya (substance) 

9 

128.129 

Dwaita Siddhanta 

1 

4 

Dwarka 

E 

1 

2 

Epistemology 

Experience 

Unsublated 

F 

False Knowledge 

3 

'see Anubhava’ 
‘see Abadhya' 

See Bhrama' 

13,16 

Five Basic Differences 

G 

See 'Panchabhedas' 

Gunas (three types) 

9 

132.139 

Gurukulavasa (for Moksha) 

H 

10 

148 

Hetu 

4 

31.32.36.37 

Hiranyagarbha 

6 

77.81 

Hrl (Consort of Purusha) 

1 

Illusion 

Image (soul being Image of Is war a) 
Inanimate 

6.9 

See Mrthya’ 

See Pratlmblmba' 
See ‘Acetana’ 

84.129 

Indra 

6 

78.85 

Indriyas (sense organs) 

Inference 

9 

See Anumana" 

134 

Inferential knowledge 

Internal perceiving entity 

Internal sense of perception 

See 'Antarika-Jnana' 

See Sakshi’ 

See ‘Manas’ 

Jada (Inanimate matter) 

8 

109 

Jagratavasta 

3 

14 

Jahallakshana of words 

Jaina 

4 

47 

On Padarthas 

9 

127 

On Moksha 

10 

149 

Jalaluddin Khilji 

1 

3 

Jayathirtha 

1 

6 
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Jiva (soul) 

9 

130 

Three classes 

9 

130 

Eligibility to Moksha 

9 

130 

Jivacchadika 

10 

145 

Jivatman (individual soul) 

4 

27 

Jnana (knowledge) 

3 

17 

Jnatru 

3 

17 

Jneya 

3 

17 

K 



Kala (time) 

9 

138 

Kevala Pramana 

4 

21.54 

Knowledge 

See 'Jnana' 


L 



Lakshml 

6 

79 


9 

129 

M 



Madhyandina srutl 

7 

105 

Madhyageha Bhatta 

1 

1 

Madhwaslddantasara 

9 

128 

Mahanarayanopanishad 

6 

79 

Mahat tatwa 

9 

133 

Manas (Internal sense of perception) 

4 

24-26 


9 

133 

Means of true knowledge 

See 'Pramana' 



and ‘Anupramana' 

Mlthya/Anlrvachaniya 



(Illusion neither real nor unreal) 

7 

92.102.106.107 

Moksha 

10 

145 

Buddhist view 

10 

150-152 

Jalna View 

10 

149 

Madhwacharya’s view 

10 

154-157 

Sankhya view 

10 

152 

Nyaya-Valseslka view 

10 

152 

Four types of Moksha 

10 

157 

Residence of souls In Moksha 

10 

156-157 

N 



Naradiya suktha 

7 

103.104 

Narahari Thirtha 

1 

3.6 

Narayana 

6.9 

79.81.130 

Nlshkama Karma 

10 

148 



166 


Outlines of The Philosophy of $Rl MADHWACHARYA 


Nyaya 


Relation between sense of 


•* 

cognition and object 

4 

28 

On Anumana 

4 

42 

On sensory knowledge 

4 

28 

Nyayasudha 

Nyaya-Valseslka 

1 

6 

On Agama words 

4 

45 

On Padartha categories 

9 

127 

On Moksha 

P 

10 

152 

Padartha 

9 

127 

Padmanabha 

4 

47 

Padmanabha suri 

9 

128 

Panchabheda 

8 

109 


10 

148 

Panchabhutas 

9 

135 

Paraamacchadika 

10 

145 . 

Paramatman 

6 

84 

Prakrtl (primordial matter) 

9 

132 

In creation 

6 

77 

Prama (true knowledge) 

3 

18 

Pramana (means of knowledge) 

4 

21.23 

Adwaita view 

4 

56 

Bhattas view 

4 

55 

Bhauddha’s view 

4 

54 

Charvaka view 

4 

58 

Jalna view 

4 

55 

Madhwa's view 

4 

49.50 

Sankhya view 

4 

55 

View of Prabhakaras 

4 

55 

View of Vlsistadwaita 

4 

48.56 

Prasada 

10 

146 

Pratyabijna (Recognition) 

4 

26 

Pratyaksha (Inference) 

2 

12 


4 

21.23 

Pratibimba (Image) 

9 

138 

Pumaprajna 

1 

2.3 

Purushasukta 

4 

53 


6 

83 
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Purus ha 

9 

129 

Purushottama 

6 

84 

Purvamimamsa 

6 

80 

R 



Raghavendra Tirtha 

1 

6 

Rgveda 

4 

52 

Rudhi (a kind of word usage) 

4 

46 

Rudra 

6 

81.82.83 

S 



Sadhya 

4 

31.32.36.39.41 

Sadrisya (class of Padartha) 

9 

143 

Sakshi (Internal perceiving entities) 

4 

24,27 


5 

65-70 


7 

102 

Sakthi (class of Padartha) 

9 

114.127.128.143 

Sama 

9 

131 

Samanya (class of Padartha) 

9 

128.143 

Samasastry 

1 

2 

Samaveda 

4 

53 

Samskara 

4 

25 

Snkhya 



On Pramana 

4 

55 

On Moksha 

10 

152 

Sarvamula (entire work of Madhwacharya) 

1 

5 

Satya (Attribute of Vishnu) 

6 

87 

Scriptures 

‘see Agama' 


Senses of cognition 

‘see Indriya' 


Shobana Bhatta 

1 

2 

Smrltl (Memory) 

4 

27 

Souls 

See 'Jiva7‘Jivatma‘ 

Sravana 

10 

148 

Srutl 

4 

52 • 

Space 

See Akasha’ 


Supama 

6 

77 

Sushuptavasta 

3 

14 

Svetaketu 

8 

121 

Swapnavasta 

3 

• 14 

T 



Tarka 

4 

35 

Tarklka (classification of Anumana) 

4 

36 
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Taratamya 

Tatva |nana (Philosophy) 
Tatvamasi 
Tatva nlrnaya 
Tatvapradipa 

Tatva traya (Iswara. Chit. Ahdt) 
Time (kala) 

Trivtkramapandrtacharya 
Truth and falsity of knowledge 
U 

UddaUka 

UdupJ 

Upadana karana (material cause) 
Upasana 

V 

Valragya 

Varna 

Vasana 

Vasudeva 

Vedas 

Vlsesa (class of Padartha) 
Vlslsta (class of Padartha) 
Vlsistadwalta 
Vishnu 


Vyapana 

Vyapd 

Vyapya 

W 

Waking state 
Words In Agama 
Madwa’s stand 
Sakthi (3 kinds) 

Literal and metaphorical usage 

Y 

Yoga (a kind of usage of Sakthi) 
Yogarudhi (a kind of usage of Sakthi) 


10 

148 

4 

20"' 

8 

121 

4 

20 

1 

4 

8 

109 

5 

- 72.73 

1 

4.6 

4 

61 

8 

121 

1 

1 

8 

117 

10 

148 

10 

148 

9 

137 

9 

137 

1 

1 

4 

50-53 

9 

128.140-142 

9 

128.142 

8 

109.117 

1 

2 

4 

47 

6 

74.77.80.82-86 

4 

31.32 

4 

31.32 

4 

31 

See ‘Jagrudavastha’ 

4 

43,44 

4 

46-49 

4 

46 

4 

47 

4 

46 

4 

46 
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Some Opinions and Reviews 

1. Rao Bahadur B. Venkatesachar MA. F.INST.P.. Retired 
Professor of Physics. Mysore University and President 
Madhwa Philosophical Conference. Udupi. 

"This book can be relied on as a useful general introduction 
to the system of Sri Madhwa.” 

2. Dr. R. Nagarajasarma M.A.. PH.D. Retired Professor of 
Philosophy, Presidency College. Madras (in the Indian 
Express) 

".Mr. Krishnaswamy Rao has described in fairly elaborate 

detail the fundamental doctrines of Madhwa in a systematic 
manner marked by the precision of expression and balance 
of Judgement associated with workers in laboratory 
discipline.... Mr. Rao’s work constitutes at once an 
authoritative exposition and a powerful vindication of the 
Dwaita Vedanta of Madhwa." 

3. Dr. B.N. Krishnamurthy Sarma M.A., PH D., Principal 
Canara College. Kumta (in the Hindu) 

“....The present work is comprehensive without being too 

technical.The approach is objective as behoves a student 

of science by profession and the treatment is uniformly lucid 
and suggestive.... The work Is well planned... The book 
deserves to be most carefully read by all laymen as well as 
students of Indian philosophy for an authentic exposition.” 

4. Prof. N.A. Nikam MA (Cantab) Professor of Philosophy, 
Mysore University. 
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.“interesting book. your presentation is consistently 

lucid.... The brief discussion of Sri Madhwa’s epistemology 
ought to show what a great logician the Acharya was." 

5. Sri Y. Yamunacharya, M.A. Assistant Professor of 
Phisophy, Mysore University. 

“.within such a short compass you have been able to bring 

in all the salient features of the system.... I am asking my 
students both in the Honours and Indology classes to read 
the book." 

6. Vedanta Kesari (Journal) 

"This presents the Philosophy of Sri Madhwa in outline so 
that even those who are not trained In technical metaphysics 
could understand it. Emphasis Is laid on the epistemological 
and ontological sides of the Ach&rya's philosophy— Mr. Rao 
expounds methodically the central concepts of Dwaita 
metaphysics. He shows how. according to Madhwa. and 
analysis of knowledge, the problem of knowledge etc., all lead 
to a pluralistic view of reality ... the author has succeeded In 
a great measure in achieving his aim.. 

7. Dr. P. Nagaraja Rao in "Dharmaprakas> Journal." "The 
volume is an excellent monograph o^ the philosophy of the 
Acharya presented by a devout and a discerning student of 
Dvaita VedAnta, based on first hand study of the source 
materials and the works of Sri Madhva." 


c/> c/> c/^ 
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